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FOREWORD 


I am glad that Dr. N. S. Anantha Rangachar’s learned work on the Philosophy 
of Sadhana according to Visistadvaita is being published by the University of Mysore. 
The scholarly treatise presents the distinctive metaphysical standpoint of Ramanuja’s 
School of Vedanta and offers a fairly elaborate exposition of the philosophy of sadhana 
grounded on that standpoint. The learned author closely follows the authoritative formu- 
lation of the tenets of the system by Vedanta Desika. It is good that Research on Viéista- 
dvaita has passed beyond the stage of rough generalizations and is entering into intensive 
consideration of the basic writings of the master-minds. Visistadvaita, like the other 
great schools of vedanta, is a highly critical and self-conscious system and proceeds on 
systematic lines of investigation. On the one hand, it works out a devoted interpretation 
of the authentic message of the upanisads, the Brahma-Sitras and the Gita and presents, 
on the other, the resulting doctrines in the plane of pure philosophy, employing all the 
resources of philosophic reason, with a complete dialectical self-vindication in relation to 
competing philosophical systems. If Ramanuja represents the wholeness of vision charac- 
teristic of the movement, Vedanta Desika articulates the technical details with matchless 
insight and precision. It is good that we are introduced in the present treatise to the inner 
workings of this philosophical movement. 

In metaphysics, the position of Ramanuja is clear and distinct. For him the ulti- 
mate Reality is Brahman transcending and comprehending the finite reals. It is Monism 
not depending on the controversial doctrine of illusionism. Brahman, on this stand- 
point, is the supreme one, appropriating the finite many, as its adjectival powers or modes. 
We have here the non-dualism of comprehension as opposed to that of cancellation. In 
the realm of creative and purposeful living, the doctrine propounds the two-fold programme 
of Bhakti and Prapatti. Even as Brahman does not cancel but fulfils the finite, Bhakti 
does not cancel the intellectual and moral values but conserves and perfects them in the 
supreme ardour and rapture of love. It marks the completion of Jiiaéna and Karma and 
unifies them in the enlightened and dynamic ecstacy of adoration. Bhakti is the principle 
of integration within the finite soul and also the principle that integrates the finite soul 
with the supreme reality. Bhakti is the aspiration of the whole soul after the whole of 
the Divine Reality. There is nothing in this philosophic doctrine of Bhakti to make it 
just a concession to the soft-minded. It is a joyous ascent in love beyond the planes of 
mere knowledge and action. This heightened conception of Bhakti is a distinctive con- 
tribution of Ramanuja and his School of thought. 

Dr. Anantha Rangachar does well in interpreting the full meaning of Prapatti. He 
rightly brings out the role of self-surrender even in Atheistic cults like Buddhism and its 
sway over the Vedantic Schools, whether Absolutistic or Theistic is well-known. But the 
speciality in the Visistadvaitic treatment lies in working out a complete explanation of 
prapatti and all its elements and aspects with technical thoroughness and in according to 
it the status of an all-sufficing pathway to Moksa. Vedanta Desika’s great work, Rahasya- 
Traya-Sara, is devoted to this theme and it constitutes the classic on the subject. Prapatti 
is the meeting-point of human effort and Divine grace and it is the point at which human 


il 


eftort exhausts and completes itself, as it were, in transferring its burdens and responsibi- 
lities to Divine grace. This decisive act of ‘unburdening’ furnishes the much-awaited 
occasion for the unimpeded actualization of grace. The redemptive power of God held 
in reserve in a state of potentiality as long as the finite will works in egoistic self-reliance, 
is released into fullness of operation in response to, and fulfilment of, self-surrender on 
the part of the devotee. What finally effectuates human emancipation is certainly Divine 
Grace and that it awaits man’s self-surrender for that purpose shows that the Divine 
scheme is a fulfilment and not a violation of the autonomy of the finite spirit. We have 
here a profound reconciliation of effort and grace. It is good that we have in this treatise 
a scholarly and well-thought-out statement of the fundamentals of Sadhana as conceived 
by the great Acharyas of the Sri-Vaisnava tradition. 


S. S. RAGHAVACHAR, 
Mysore Professor and Head of the 
10-1-1968. Department of Philosophy, 
University of Mysore, Mysore. 
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The system of Visistadvaita has a rich and weighty tradition. 243} ix-eyatthetic in 
outlook. The great Acharyas of the past have expounded the truths -ef-this system and 
have shown its merits. This school of though reconciles all the apparent contraditions 
between different scriptural statements and arrives at the conclusion of one Absolute 
Brahman characterised by Its modes of the Chit and the Achit. 

Bhagavan Ramanuja (1017-1137 A.p.) is the chief expositor of Visistadvaita. His 
works—The Sri Bhashyam, Vedanta Sara, Vedanta Deepa, Vedarta Samgraha, Gita- 
bhashya, the three gadyas and Nityam are ever enduring monuments of his synthetic 
genius. Many an eminent teacher succeeded Ramanuja and spread far and wide the 
wisdom of Vedanta as taught by the great Bhashyakara. 

Parasara Bhatta, Nanjeeyar, Nambillai, Pillai Lokacharya, Vishnuchitta, Vatsya 
Varadacharya, Atreya Ramanuja, Sudarsana Suri and Vedanta Desika are some of the 
most illustrious names in the tradition. Vedanta Desika gave a reformulation of the 
fundamentals of the school, incorporating all the elaborations that had accumulated in 
the interval between Ramanuja and himself in a manner at once critical and constructive. 
In this process he displayed the philosophical strength of the tradition through both his 
polemics and restatements. Thus to study the school through his works is to study it in 
its most extensive and powerful presentation. 

Vedanta Desika stabilized and systematized the teaching of Ubhayavedanta! in his 
great works. He was an eminent poet, philosopher and bhakta. He led a saintly and 
simple life. His poetical works are literary gems in Samskrit literature. His philosophical 
writings and religious discussions are superb. His criticism of other schools is rigorous 
and thorough. His was a synthetic genius. One of his main contributions to the school 
of Visistadvaita is the vindication of the supreme value of Prapatti. 

Every philosophical system has held the factor of Sadhana as very important. A 
thorough understanding of the true knowledge of Reality is to lead one on to Sadhana. 
The school of Visistadvaita also considers, likewise, the fact of Sadhana as all important 
and has devoted itself to it. The great Acharyas of the past have time and again empha- 
sized that one should follow the prescribed Sadhanas for one’s upward evolution, after 
gaining the true knowledge from the benevolent Acharyas. 

The main purpose of this work is to give a comprehensive exposition of the philo- 
sophy of Sadhana in Visistadvaita with particular reference to Vedanta Desika. The main 
sources of this study are the original works of Ramanuja and Vedanta Desika. The 
‘Rahasyatraya Sara’ of Vedanta Desika in manipravalam is the main source for the study 
of prapatti. Having these as the main sources all other important works both in sanskrit 
and in tamil are utilised. 

The scheme of treatment is as follows:—A general introduction to the subject of 
study is given in the very beginning and then the ontological position of the Jivatman, 


1. This is a traditional expression which means the teachings of the Upanishads and the teachings 
of the Alvars. 
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who happens to be the Sadhaka is described. In the succeeding section the essential nature 
of the Supreme Being, ‘The Parama Prapya’, is expounded. The concept of Sadhana 
according to Ramanuja, as expounded by Vedanta Desika, is described in the next section. 
The two-fold aspects of Sadhana namely Bhakti and Prapatti are discussed in this section 
in greater detail. 

_The essential features of Visistadwaitic epistemology are delienated in the appendix. 
It is hoped that this exposition will enable the readers to get a total view of the scheme 
of Sadhana in -Visistadvaita. 

The present work was originally prepared and submitted to the University of 
Mysore as a thesis for the degree of Doctor of Philosophy and it is now presented here, 
with some modifications, in a book form. 

It is my sacred duty to express my sincere gratitude to my Acharya, Vedanta Vidwan, 
Vedanta Sarajna, Sri Krishna Tatacharya Swamin of Bangalore, at whose feet I studied 
Visistadvaita Vedanta for a number of years in the traditional manner. 

I was very fortunate, indeed, to be the recipient, in a large measure, of the blessings 
of the Late Sri Hemmige Desikacharya Swamin who verily introduced me to the study 
of Vedanta and guided me at every stage of my study. I am highly indebted to him. 

Professor S. S. Raghavachar, my esteemed friend and renowned scholar, Professor 
of Philosophy, University of Mysore, has taken a personal interest in this project and 
has helped me with his valuable suggestions throughout. He read some of these chapters 
with me and gave me useful criticism. He readily agreed to favour this work of mine with 
his scholarly foreword. I acknowledge with sincere gratitude the help I have received 
from him. ie | 

My revered uncle, Sri N. Anantha Rangachar, has given a definite shape to my career 
from the early days of my studentship by helping me in numerous ways and the present 
work is the outcome of his blessings. I am ever grateful to him. 

Had it not been for the timely encouragement and able guidance of Professor 
N. A. Nikam, m.A. (Cantab), former Vice-chancellor of the University of Mysore, it 
would have not been possible for me to prepare and submit this work as a thesis to the 
University of Mysore. Prof. Nikam has been very kind to me throughout and has guided 
me at every stage of my work. I express my deep indebtedness to him. 

The authorities of the University of Mysore have been very kind to publish this 
work and I am highly grateful to them. I cannot express in words, my indebtedness to 
Dr. Prabhushankara, Director of the Prasaranga, without whose initiative, this work 
would have not come out in this form. I am also highly grateful to Sri K. T. Veerappa, 
Asst. Director, Prasaranga, for his very kind help in bringing out this publication. I am 
very happy to record my sincere gratitude to the authorities of Sharada Press, Mangalore 
Trading Association Ltd., Mangalore, for their excellent printing of this book. 


N. S. ANANTHARANGACHAR, 
Mysore, Principal, 
21-12-’67. Maharaja’s Sanskrit College, 
Mysore. 
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INTRODUCTION 


Sadhana is a means to an end which is etymologically explained as ‘sadhyate 
Anena ithi Sidhanam’. This essentially presupposes two factors viz., the sidhaka and the 
sadhya as it is related to both. Sadhana is in fact a bipolar process which unites the aspirant 
with the goal of his aspiration. 

A prior knowledge of the nature of the sidhaka as well as the sadhya is essential 
for any type of sadhana to be possible, for, this becomes meaningless without either an 
aspirant or an end. Though the word sadhana has a very wide connotation and implies 
all kinds of means for attainment of all types of aspirations both worldly and spiritual, 
we restrict its connotation in these sections only to means for achieving spiritual perfec- 
tion. The different systems of philosophy have prescribed different means for attainment 
of spiritual perfection and these vary sometimes from person to person according to 
their mental! and spiritual attainments. The different schools of vedanta have expounded 
the philosophy of sédhana in their own characteristic way and prescribed either karma 
or knowledge, devotion or self-surrender as the case may be, as the means for perfection 
and it is the purpose of this thesis to deal with the philosophy of sadhana in visistadvaita 
with particular reference to Vedanta Desika. 


Sadhana related to Sadhaka and the Sadhya: 


When we think of sadhana we are confronted with a number of intricate and compli- 
cated problems. Who is to be an aspirant and why? What is his innate nature? Where 
is the need for any sadhana at all? What ill would befall man if he would turn away from 
sadhana? What would he hope to gain by this? If he has to gain his end what should 
he do? What kind of sadhana should he choose? The above problems are significant 
as they probe into the being of our being and urge us to take to some sadhana or other 
to gain our goal of life according to our dispositions and faith. 

The entire humanity! is meant for sadhana as the animal world bereft of rationality 
is beyond its purview. The theory of evolution both ancient and modern acclaims the 
human being as the finest product of creation endowed richly with an enormous power 
of thought and deed that could be directed towards the attainment of perfection. Man 
is not a mere compound of certain elements that appears by chance at certain times and 
disappears at certain other times without a permanent phase. Man has been the subject 
of study and speculation from very early times and sages with wisdom have arrived at the 
fundamental truth that he is an eternal principle different and distinct from matter. This 
revelation of the eternality of the self is the fulcrum on which the entire superstructure of 
sadhana rests. So the psychology of the jiva has to be studied and his relationship with 
the Universe has to be understood. Is the jiva self explanatory? Is he himself the creator 
of the Universe? Or is there an all-powerful, all-knowing blissful creator other than the 
jiva? If so how is the jiva related to that all-creator? Is he one with him or different 


1. Even Gods in heaven have this possibility of Sadhana according to the school of Vedanta. 
‘agraftarecamneaerary) —at. AT. 1-3-25. 
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from him? What is the nature of matter and why is the jiva connected with matter? 
And when can the jiva severe his connection with matter and how? 

Only when answers to these questions are understood, the jiva comes to realize 
his status in the Universe as well as the goal he has to attain.. Nachiketus was in fact 
worried with only these three problems namely that of the Universal being, that of the 
aspirant and that of the means and he was instructed into this triple philosophy of the 
end, the way and the reality2 by the God of Death. The philosophy of sadhana therefore 
centres round the Sadhaka or the finite self related to the sidhya or the Universal self. 
Savants of the past therefore urged all the aspirants to get a thorough knowledge of five 
factors which were implied in the above three before taking up to any sadhana>. They 
are as follows: 

1) The nature of Brahman who is to be attained. 

2) The nature of the individual self who has to attain Brahman. 

3) The means of attaining Brahman. 

4) The fruit of attaining Brahman or the Summum Bonum. 

5) The obstructions for the attainment of Brahman. 


The ontological position of the Sadhaka in the school of Visistadwaita: 


The individual self happens to be the sadhaka and the ontological pesition of this 
soul must be first of all ascertained before contemplating anything about sadhana. 

The philosophy of Ramanuja advocates the unity of Reality though the world of 
matter and finite selves are also admitted as a part of Reality. This concept of Visista- 
dwaitam is outstanding and comprehensive. This does not strictly signify the notion of — 
the qualified monism nor does this harmonise the claims of monism and dualism. On the 
other hand this philosophy strongly supports and advocates monism only instead of a 
plurality of Reality. But the Absolute of Visistaédvaitam is characterised by its attributes 
of the sentient and the non-sentient unlike that of the undifferentiated Brahman of Advaita. 
Desika affirms that the study of vedantic reality as tatva relates to only one Absolute, the 
Brahman characterised by its modal expressions of the chit and the achit. 


‘aaufaataerart weeds ata aa THTUTHTieeTt: sate a faalscrradests 
afaccaurfafaaea wacaeaqen: afzatiagasa 1’ —=T. fa. P. 187. 


These two entities namely the chit and the achit are real, mutually different and also different 
from the Supreme Reality. These two entities constitute the cosmos and though these 
are different from Brahman they have no separate existence as they form never-to-be 
separable attributes of that Transcendental Reality that manifests Itself in them. No 
attribute can exist independent of the substratum. So they form one with their substratum 
though they are not identical with it. According to this relationship of Aprithaksiddha 
viséshana the Reality is one and indivisible though it is qualified by plurality. 


2. Vedanta Deepa 1-4-6. ‘afeneracot aa a farafencar Hawt (HS 1-1-20) Scareraraarea: 
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The philosophers of the monistic schools of thought posit non-difference between 
the attribute and the substratum and explain away the world of differences in different 
ways. Bhartrprapancha propogates avasthavada and declares the universe as an avastha 
or state of Brahman whereas Bhaskara follows the vikdravada and holds the world as 
the result of Brahma Parinima. Yadavaprakaga on the other hand favours éaktivada 
and affirms that the world is the result of the effect of divine power. All these theories 
viz., the avasthavada, vikaravada and gaktivada are summarily rejected by gankaracharya 
as ‘fictitious constructions’ and he, following the vivartavada, concludes that only un- 
differentiated consciousness is the Absolute Reality whereas the world of differences is 
unreal being phenomenal. These vedantic teachers have arrived at monism by means of 
Swartpaikya. But Ramanujacharya comes to the conclusion of one Supreme Réality on 
different grounds of visistaikya4. ‘Brahman is qualified by plurality but is not itself 
plural’>. The individual selves as well as matter, though really different from Brahman, 
the Supreme self, form one with it being its attributes. Ramanuja explains the relation- 
ship of the world with Brahman in a realistic way following the parishkrita gaktivada 
according to which the chit and the achit are admitted as the éakti of the Supreme or 
attributes inseparable and powerful of action.6 

The physical universe subject to mutation as well as the finite selves that depend 
upon various conditions are not all-explanatory for they are not the creators of the world. 
Though the finite selves qualified by matter have substantive being they have no independent 
existence as they form the prakaras or attributes of the Supreme. The Supreme Being is 
the prakarin of ail other entities and is always characterised by them. The Absolute of 
Visistadvaita is not a sum-total of adjectives but a unity of Brahman in and through the 
multiplicity of the sentient and the non-sentient. The existence of only one Supreme 
Entity qualified by the chit and the achit is affirmed in this school unlike the undifferentiated 
Supreme of Advaita and so this system is rightly described by some as ‘Realistic Monism’. 
This concept of Visistadwaitam which admits the reality of the individual souls as well as 
matter thoroughly dependent upon, and subservient to, the Supreme satisfies the tests of 
logical consistency as well as the emotional and spiritual yearnings of the seekers after truth. 

The school of Advaita negates the world of differences as unreal explaining it as a 
result of nescience and confirms non-difference as the Reality. Bhaskara also postulates 
that only non-difference is the reality whereas the universe is explained as due to a real 
limiting adjunct. Though Yadava Prakasa explains the universe of differences as vyakti- 
lakshana it is his conclusion that the Reality is non-difference (Saktilakshana). All 
these schools of thought give primary importance to non-difference whereas the phenome- 
non of difference is explained away as secondary. But contrary to all these Ramanuja 
affirms on one hand the difference in the characteristics of the three entities and on 
the other non-difference in the Reality-in-unity. 

Thus the philosophy of Ramanuja is established in the central thought that Brahman 
is the ground of all existence and that all other entities exist to glorify it. Ramanuja insists 


4, tara afaseataaaa | aaaeaeqaafafafina: | Dar. P. 194. 
5... Phil. of Vis. P.N.S., p.101. 
6. HratrHanratraratacton fe afar: | Dar. P. 194. 
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on the validity of all the Upanishads, without any distinction of primary or secondary 
texts, as in some schools, and strikes out a unique path of interpretation based on the 
authority of timeless tradition. 

The theories of prakara-prakari bhava, samanadhikaranya and satkarya vada 
are enunciated by Ramanuja who formulates a significant interpretation of the apparently 
divergent texts without harming any one of them. All kinds of scriptural announcements 
declaring unity and plurality become compatible and meaningful according to this inter- 
pretation instead of becoming contradictory. The Upanishadic statements that are 
analytical, explanatory and synthetic in nature strongly point out to the only one conclu- 
sion of the Unity of Reality according to this way of interpretation. The analytical state- 
ments pronounce that Brahman transcends the physical nature as well as individual souls. 
These declare Brahman as changeless, supreme and perfect. The explanatory pronounce- 
ments maintain that Brahman is the inner ruler of the Universe and that it Is the immanent 
principle that holds and sustains the world of nature and finite selves together. The synthe- 
tic texts affirm that Brahman is the only Reality and all others exist to glorify it. All these 
different types of scriptural statements cannot be given primary and equal importance in 
any other mode of interpretation. Raméanuja has struck a unique path of synthesis by 
means of which all scriptural statements become equally significant. The empirical world 
of matter and finite selves form real modes of the Supreme Reality being inseperably 
related to it as its attributes and signify the Universal monad. The sadvidya which declares 
that the Supreme was one without a second before creation implies that even at that stage 
Brahman was characterised by the chit and the achit in the subtle form. Creation is nothing 
but manifestation of Brahman in the chit and the achit of the gross state. The world of 
matter and selves was existing one with Brahman even before creation of this world of 
names and forms. Then it was in a subtle form and was not possible of being analysed 
as there was no differentiation of names and forms. This differentiation of names and 
and forms was assumed after creation when this world of matter and selves became dis- 
tinguishable in name and form. The chit and the achit existed as a part of Reality in 
the causal stage as they exist as part of Reality in the state of effect. In creation it is only 
matter and the self that undergo any change but never the cosmic principle, the Absolute 
Reality. These two entities namely the chit and the achit are adjectival in nature and 
characterise Brahman both in the primordial and the consequent stages. That is why 
Reality is declared as the one Absolute characterised by the chit and the achit. The 
truths of Visistadvaita admitting the unity of Reality without discarding the empirical 
world are fully supported by the scriptures in their entirety. 

It is against this background that we now speculate about the nature and efficacy 
of sadhana. Sadhana is possible and even significant in this school as the reality of the 
sadhaka and the sadhya is well affirmed. The finite selves who are labouring under the 
real disadvantage and handicap of avidya karma are subject to a real state of degrada- 
tion, from which they have to extricate themselves to attain their original status. 

The finite self has lost its native state of consciousness due to the beginningless 
karma of its own by means of which it has bound itself down to samsara. The state of 
bondage is a state of reality and involves unhappiness and misery of rebirth. To get rid of 
this miserable plight and to attain the state of liberation, when only the finite self can enjoy 
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the illimitable joy of Divine experience, it has to follow some discipline. The goal he 
has to attain is also a perfect or a positive reality which he can achieve only by individual 
personal effort. The sidhaka and the saédhya are both positive realities and have factual 
value on account of which the philosophy of sidhana has a deeper meaning and purpose 
in this school. 

The nature of the individual self, the sidhaka, is taken for consideration in the 
first section and the nature of Brahman, the sadhya, is dealt with in the next section whereas 
the means of attaining Brahman, the sadhanas, are detailed in the third section, as ex- 
pounded by Vedanta Desika, the foremost of the exponents of Ramanuja. 


THE SADHAKA 


As described above the sadhaka, the finite self, is a real entity and never a fictitious 
construction. The correct term used to denote this knowing principle is Atman meaning 
one who attains, completely rules over, supports and uses his body for his own satisfaction. 
The finite selves are infinite in number according to Ramanuja, and they are different 
from matter on the one hand and the Supreme Being on the other. These individual selves 
are many, eternal, self-luminous, very minute and of a blissful nature. The finite selves are 
substantive consciousness and are qualified by attributive consciousness. They are different 
and distinct from the body, the sense organs, the mind, the vital airs and the attributive 
consciousness and are entirely supported, controlled and used by the Supreme, only for 
His satisfaction. , 

The great Yamunacharya in his Siddhithrayam has propounded the distinguishing 
attributes of the Atman as follows: 


Mfrxaaa: sroreealseatsT TATA: | 
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Let us now study the significance of this statement in greater detail. 


The self is different from the body: 


The Charvaka materialists argue that there is no different entity as the ‘self’ other 
than the body. They argue that, as the body is the aggregate of the several parts chaitanya 
or consciousness might be attributed either to any one of them or to each and every one 
of them!. This viewpoint is not tenable as ‘Selfhood’ cannot be attributed to any one or 
all of the Avayavas or parts of the physical organisms for many incompatibilities ensue 
from it. It cannot be admitted that there are a number of ‘selves’ motivating and guiding 
the body. In our experience we find that there is unity in our body and never disunity. 
This kind of unity of purpose and action is impossible if there were a number of souls in 
a single body.2 Nor can we admit that any one of these avayavas or component parts 
of the physical body is the self, for the mere reason that on the loss of that particular 
part, the body would become soulless. Even if any part of the body is lost the recognition 
of the type of, ‘He I am’ continues and this would be impossible if the part happened to 
be the soul. 


1. ‘sears seftenmet ATM A ATA? TA. wH. 2-1. 
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Many of the avayavas of the body are being lost but yet the memory of the past continues 
which would be impossible had the parts themselves been the self. 


‘HAM WVgTIaTaese fE AaTAAATH a TATA 1’ 
a. fa. P. 71. 


What had been experienced by this body before should as a rule never be possible to be 
remembered after the loss of any avayava in the case of the avayava being the self. But 
this also is against all experience. Moreover no avayava or part of the body can ever con- 
ceive of itself as ‘I’ and so the cognition of the self as ‘I’ would be impossible. Least can 
that avayava think of others as ‘mine’. In addition to this if a particular part of the body 
is accepted as the self then it results in its non-cognition of pleasure or pain experienced 
in other parts. This also is against all experience. So it is inevitable to admit that the 
self is different from the body. The self shines forth different from the body as experienced 
in our daily transactions like ‘my hand’, ‘my head’, ‘my legs’, etc., which implies difference 
between the ‘I’ and the ‘mine’. So the self is different from the body and there is only 
one single self in each body.3 

Nor can it be argued that the chaitanya exists in the avayavasamudaya or aggre- 
gate of the parts for all aggregates that have form are cognised by the external sense organs 
and form inert matter just like a jar.4 If the soul is admitted to be the complete aggregate 
of the avayavas or sampurnavayava samudaya then it results in athiprasanga such as 
the necessity of chaitanya being absent from a body in which a finger or any minute part 
is lost. But this is far from human experience. Even the theory that consciousness is 
found in the avayavi or the whole quite different from its component parts is erroneous 
for strictly speaking there is not a distinct object like avayavi different from the avayavas. 
The Charvakas or materialists admit that the cluster of thrasarénus themselves transform 
into various objects of the universe and never agree that an Avayavi or a whole exists 
apart from the avayavas or parts. Even granting the existance of an avayavi formed of 
the avayavas and different from them, that avayavi or whole cannot be composed of the 
qualities different from those found in the parts. Only the qualities found in the parts 
may be found in the whole. Chaitanya or consciousness can nevertheless be admitted 
even in the parts lest the same incompatibilities pointed out before creep in again. It may 
be further argued that there is no restriction that the qualities of the cause alone be found 


, 
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in the effect. The Nayyayikas speak of pitarapékaprakriya. The black coloured mud is 
shaped into a jar and burnt in fire. When it is taken out of the fire it becomes red. This 
redness in the jar never existed in the clod of mud and likewise consciousness not found 
in the avayavas might be found in the avayavi due to the parinaéma visesha. But the 
above argument is fallacious. For the transformations due to pakavisega happen not 
only to the avayavi but also in the component parts. The parts of the jar attain that 
redness and result in the redness of the jar. Similarly consciousness ought to come there 
in the avayavas if it is to be found in the avayavi and so this argument falls flat. Con- 
sciousness cannot be produced by the aggregate of avayavas without its existence in the 
component parts and the contrary cannot be established by the analogy of the exhilerat- 
ing power in wine due to the combination of the several ingredients for such power is 
bound to result even in the component parts just like that of form, taste, smell or touch. 
A piece of cloth woven by threads of different colours has not a form different from that 
of those threads. A mango fruit has not a taste different from that of sweetness or sour- 
ness found in its parts. Similarly the madagakti of the wine has been produced only after 
it was produced in its parts, the ingredients. So the defects pointed out before cannot be 
escaped.> 

Our day to day experience about the consciousness of the ‘I’ cannot be doubted. 
This ‘I’ is involved even in that doubting. The physical organism can neither collectively 
nor singly constitute the ‘I’, who is the knowing, doing and feeling self. It may be further 
argued thus: If the subjective state of the consciousness cannot be attained by the samu- 
daya or collection of the avayavas it might be possible in a particular object (a product) 
resulting out of the five elements and the same Bhitavayavavisesa might be designated 
as the 4tman. This dhatuvisesa which is the parindma of the five elements might be 
admitted to be atomic in nature and residing in a particular part of the body. The capacity 
to move within the body at the maximum speed can also be admitted to this dhatuvisesa 
as the Nayyayikas do Sighrasancharitva to the mind. So there will be no incompatibility 
for experiencing the pleasure or pain of the different parts at the same time. If the 4tman 
is desired to assume proportions equal to that of the body the same kind of sthayitva 
can be attributed to this dhatuvisesa only. So why not an uncommon dhatuvisesa of 
the above description be the atman? 

The above argument has partially conceded to the objections raised, as an atman 
distinct and different from the body is anyhow admitted though ‘jnananandatmakatva’ 
is denied to it. This view is in the aspect of acceptance of a distinct 4tman transcending 
the body, orthodox whereas it is not so in the other aspect of affirming its ‘Bhoutika- 
dhatuvisesaétmakatva’. Accepting the atman to be different from the body is just enough 
to establish its eternity and other attributes of consciousness and blissfulness. Such an 
atman who is super-physical is bound to be eternal and blissful for the mere reason that 
he, by nature, transcends the non-eternal physical body. So the self cannot be considered 
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to be a mere dhatuvisegha or a product of the five elements in the body without accepting 
eternality and blissfulness, which in the ultimate analysis amounts to the concept of atman 
propounded by the scriptures. 

Moreover the physical body and the self are quite distinct and impossible of identity. 
The statements like ‘sthuléham kriéoham’ are made only on account of the association 
of the self with nature and the ‘I’ here is used for the body only in an indicatory sense as 
even at the time of making this statement some inner principle other than the body is 
implied. 


‘Aaa: TAT aguas feafy qeagent Maras a gasaeatencay: caleaar- 
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The soul is the ‘pratyak’ principle which is self-luminous whereas the body is the 
*parak’ or known entity. These two ought to be two different entities. 


‘ara fefafiregt aTeAT TeaaTaTTeT: 
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Even according to the Sankhya theory the ‘self’ is different from the body as pointed out 
in the following karik&é by Yamunacharya: 
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Thus it becomes established that the self is a different and distinct entity from the 
body. 


The self is different from the sense organs: 


There is another school of thought that identifies the self with the sense organs 
(external). Their argument is as follows: ‘Let the sense organs themselves be the self. 
We admit that the body cannot be the self for consciousness is not found in the body 
during deep sleep which, on the other hand, ought to have been manifest at all times of 
its existence, if it were the soul. But this trouble does not arise with the sense organs. 
Consciousness exists during the waking state when all sense organs are active and it does 
manifest at the time of susupti, when the sense organs go to rest. Each and every sense 
organ functions in a particular way causing knowledge and it would not be proper to 
postulate a different entity other than these sense organs as atman to account for that 
knowledge.” 

This argument is unsound. The knowing principle or jnata must be different from 
the several sense organs through which he gets knowledge of the external world. Those 
sense organs themselves, which are the channels of knowledge cannot be the knowers. 


6. See Bi G. Il—13 to 25. Bhagavata 11-22 Siddhitrayam, p. 18. 
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The sense organs are many and it results in the establishment of many souls in each body 
which leads to mutual conflict. The whole body with its set of sense organs functions as 
a unit without any mutual conflict and this is possible only if all these are simultaneously 
subservient to one single soul who presides over the body. This indriyatmavada is to be 
discarded as it leads to a situation of accepting a number of selves for each body. One 
of the sense organs cannot be'the soul for there is no such rule designating one of them as 
such. There is another trouble. Every sense organ has a distinct function to do. The 
eye sees, the ear hears, the tongue tastes, and the hand touches. Each one of these cannot 
be the self. If the eye is the self it can only see but cannot hear, touch, smell or taste. But 
it is our common experience that the same self who sees also hears, touches, smells and 
tastes. This common experience shows that there is a single self in each body, distinct 
from the sense organs and who happens to be the locus or substratum of all kinds of 
knowledge caused by the several sense organs.7? It is essential to admit that the self is 
distinct from all the sense organs for another reason, namely one remembers all things 
experienced by one through different sense organs and this is not possible in the case of 
any sense organ being the self. The cognition of the type ‘I cognise all things through 
my sense organs’ happens to all. The ‘I’ here is the knowing principle or subject and is 
the kartrkaéraka. ‘All things’ is the object of cognition and happens to be the Karma- 
karaka. The term ‘through the sense organs’ in the above sentence points out the instru- 
ment through which such cognition is possible. The karmakaraka and the karanakaraka 
are evidently different from the kartrkaéraka and so the sense organs are bound to be 
different from the self or the subject. 

Can the group of sense organs be called the self? No. This is impossible for we 
do not experience a thing by all the five sense organs collectively. In that case the loss 
of one sense organ will have to result in death. If the sense organs constitute the self 
then the remembrance of the former experiences caused by such sense organs as have 
been lost subsequently cannot occur.8 The collectivity of indriyas cannot be designated 
as 4tman for the concept of ‘I’ is impossible in such collection.2 | Moreover every one 
admits that the self experiences dreams in sleep. During sleep all the external sense organs 
as well as the body rest in inaction and are incapable of seeing a dream. The jagrat Sareera 
or the waking body is not at all cognized as ‘I’ in the sleep. If at all it is congized it is 
cognized as ‘idam’ or this. So neither the body nor the external sense organs are capable 
of seeing a dream. So we have to arrive at the inevitable conclusion that the self is distinct 


7. fe sein ehzarion Saatis arqaar ? afe sey sheoraegseea efaarata steed 7 
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and different from the body as well as the sense organs. The statements ‘sakaloham’ 
and ‘vikaloham’ made to signify the perfect or imperfect conditions of the sense organs 
do not prove the ‘selfhood’ of the sense organs. This is either due to illusion or on account 
of the intention of mentioning one’s association with perfect or imperfect sense organs. 


qea eae aarea  eeteaqenaray ast atgifsaania egies aAAt 
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The self is different from the mind: 


Next, the mentalist argues that the mind itself is the soul for all psychic experiences 
would end in confusion had it not been for the scientific unity of the mind. Each external 
sense organ having a special function cannot be held responsible for unity of experience 
and so cannot constitute the self. But the mind is not so. The mind is said to be the 
motivating principle of all sense organs and is also experienced as such. The mind is one 
and capable of experiencing all things through all the other sense organs and this unity 
is implied in all experience. All the sensations are associated with the mind which is capable 
of memory or recognition even after the loss of any sense organ as it is eternal. So it is 
the contention of the mentalist that the mind alone is the self.1° 

The above theory is incorrect as the mind is only an instrument of knowledge.!! 
The mind is proved by either inference or by the scriptures and these that prove its exist- 
ence also prove its nature of being an instrument or karana. The mind and the unfolding 
of its activities relate to the dharmabhitajfianam or attributive consciousness of the self 
or Jiva. So the mind cannot be the Jiva itself. The scripture ‘manasa hyeva pagsyati’ 
proves that mind is only an instrument through which the jiva gains knowledge. ‘“Psycho- 
logy without a psyche or soul is inconceivable’.12 The mind is admitted as a cognitive 
sense organ responsible for causing us knowledge of all kinds of objects external and 
internal. Knowledge of external objects is possible only through some sense organ or 
other like the eye or the ear which comes into contact with those objects. Similarly we 
experience pleasure and pain. This.also must be due to some sense organ and as the 
external sense organs like the eye or the ear are incapable of causing such cognition of 
pleasure or pain we require an internal sense organ which is designated as the mind. This 
mind is only a karana or instrument of knowledge and never a karta or a jfiata.13 He 
who cognises form and others through the external sense organs like the eye and the 
others and he who experiences pleasure and the like through the internal agency of the 


10. Sidditrayam, p. 30. N. S. P. 212. 
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mind is the self and never the mind.!4 Moreover the mind is not eternal as claimed by 
the mentalist. The scriptures decidedly establish the non-eternality of the mind as it is 
the evolute of satvic ahamkara. So the mind can never become the eternal self. 


The Self is different from the Pranas: 


The pranitmavadin argues that the soul is prana or vital breath. We come to 
know the presence of the self in the body only in the presence of prana and the self is 
not seen in a body bereft of prana. This points to the conclusion that the prana itself is 
the self. The pranas are vital for the existence of the body and this theory of its selfhood 
is quite suited to explain the facts of death, transmigration and journey to other worlds.'> 

The body, sense organs and the mind are appearing subordinated to the prana 
for they function only in its presence and cease to function in its absence. So the pranat- 
mavadin contends that the prana alone is the self. 

This theory also is against all experience and opposed to the scriptures. After all 
what are the pranas? They are only vayuviseshas or particular types of vayu and so con- 
sciousness cannot be attributed to them. This vayu is only a jadadravya, a material evolved 
out of the sparsatanmatra originating in turn from akasa. Moreover there is another 
insurmountable difficulty in this theory. All the defects that were pointed out in the 
dehatmavadal6 hold good here also. Is consciousness to be attributed to each of the 
pranas? Or is it to be posited to their collection? Or is it to be related to an avayavi or 
whole that is quite different and distinct from the parts or avayavas in the form of the 
five pranas? Consciousness cannot be attributed to the pranas either singly or collectively 
or to the avayavi taken to be different from all the component parts.!7 

The pranas are many just like the parts of the body and attributing self-hood to 
them would lead to much mutual conflict and chaos. The assertion of the form ‘mama 
pranah’ is also with in the experience of every one just like that of ‘my body’ and this 
clearly points out to the differentiation of the self from the pranas. 

A person waking up after deep sleep says “qa@ngararay ’ ‘I slept soundly’ and 
remembers the joy of a deep sleep. This type of recognition implies his wakefulness even 
during sleep. Otherwise his experience cannot be explained. The body as well as the 
sense organs cease to function during sleep but the vital breath continues to work without 
stopping, which can be noticed in respiration and other activities. But this prana is inert!8 
and incapable of experiencing deep joy during sleep. The self on the other hand will 
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be experiencing his native state of consciousness in deep sleep and so is capable of re- 
cognizing his experiences after sleep. 

The Brihadaranyakopanishad!9 narrates the experience of Balaki with king Ajata- 
satru who enlightened him on the nature of the self that it is different from the body, 
the sense organs the mind and the pranas. 

Ajatasatru took Balaki to a person sleeping thereby and shouted at him as qe, 
qisxaiy:, AIA and wsq but the person did not get up. All these four terms refer to the 
vital breath and the king showed by this that these were not the proper addresses to the 
self. The pranas had not slept but yet they could not hear this address for they had no 
consciousness. Balaki proved by this that the prana had no atmabhimana. It was only 
when the king pushed and pressed with his hands that sleeping person that he got up. 
It may be now asked why did not the self ‘always awake and aware’ get up before pressure? 
Was he not always active? If shouting had no effect on the prana what effect had it then 
on the self? This is a relevant objection. It shall be answered thus: The self, no doubt, 
never rests even in sleep. But he had withdrawn himself into the inner recess of the puritat 
nadi during sleep while he was united with the Supreme there as declared in ‘@at alta 
aqaratat wafa’. But when there was disturbance by means of pressure he slowly came 
back to the external regions and was in a moment taken over by the physical adjuncts. 


The self is not mere vijhana: 


The Buddhist psychologists deny the existence of the self and describe Buddhi as 
the self. This is an entity admitted by both the parties and the Buddhists argue that it 
is futile to posit another entity like the self besides this one, while this alone serves the 
purpose. So due to laghavanyaya this Buddhi alone might be called the self. This con- 
tention is untenable. Buddhi means knowledge or consciousness. This is of an adjectival 
nature as it happens to be an inseparable attribute of the self. The attributive conscious- 
ness is non-eternal as it is subject to generation and loss. An entity which is always an 
attribute cannot be substantive at all to be styled as self. We say often ‘I have gained 
knowledge, I have lost knowledge’ and this shows its non-eternality. So the non-eternal 
attributive consciousness can never become an ever-eternal self. The self is eternal, on 
the other hand, and is a substratum of consciousness. The recognition of the type ‘He 
I am’ proving the eternal continuity of the self is never an illusion, for it cannot at any 
future time be contradicted just like the silver in the nacre or the snake in the rope. Nor 
can this type of recognition be refuted on grounds of inferential arguments like ‘whatever 
exists is momentary just as a sheet of cloud’. For all such arguments favouring ksanika- 
vada are once for all defeated.29 On the other hand accepting the illusory nature of re- 
cognition directly proves the eternality and non-transitoriness of the self. Reminiscent 
impressions of former experiences are essential for causing recognition or memory and it 
is evidently proved that there must be an eternal atman originally for experiences and 


subsequently for the reminiscent impressions, and for recognition to be possible at a later 
If. Cognitions of the 
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type of memory or recognition are possible only when former experiences cause certain 
impressions in one and the same locus, the self.2! If the self is non-eternal as posited by 
Buddhists then there is absolutely no scope for observing any type of activity in anticipa- 
tion of any result. 


‘aria at:; aiquaaat asacaat a epee ‘a ward’ sfa sfvarratiqad: | a ad 
sfaaatt wife. vara 1 araeeaat orta frzercara 1 urfered at areanfaarend 
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UlasstracHalaqwataatsey sSITA: 1° AT. FA. P. 28. 


It may be further argued that experiences, reminiscent impressions and remembrances 
need not necessarily be found in one and the same locus at all. These may be found even 
in different substrata or Adhikaranas. To give an example we may quote the instance of 
cotton seeds cured in a particular way yielding red coloured cotton. Here the Samskara 
is in the seed whereas its resulting redness is found in the cotton. These are indeed in 
different substrata.22 ee 

‘Moreover consciousness arises by way of cause and effect and is like a continuous 
flux or ékasanthana. This is a continual phenomenal happening and there is no static 
being like the self. The former consciousness or plrva vijfiaéna of a single flux comprising 
of anubhava vasana, sukrita vasanaé and dushkrita vasana flows into the present con- 
sciousness resulting in memory, pleasure and pain. Similarly the present flows into the 
future without any break. So the reminiscent impressions caused by experience in the 
former consciousness of a continuous flux might be the cause of causing memory in the 
latter consciousness and therefore there is no need to admit an eternal self other than 
this fleeting consciousness’. 7 

This Buddhistic theory is not tenable. Firstly the example cited above is unfavour- 
able to establish this theory for it establishes on the other hand the eternality of objects 
instead of the contrary. The curing of the cotton seeds pervades every part of it and such 
parts as were reacted upon by such curing continue till the time of yielding fruit and result 
in red cotton. So the samskara and its phala are caused in one and the same locus. 

Secondly it is impossible to establish a single fleeting flux of consciousness (jnana- 
santanaikya). The epithet ‘of the same flux’ or ékasanthana is cautiously used to avoid 
its being the cause of memory, pleasure or pain in a different santhana. But this does 
not solve all the troubles for it is impossible to establish either unity. or plurality to the 
fleeting flux or santhana of the Buddhists. Santhanaikya can be explained only when 
Sanvayavinasa is admitted and not otherwise. Even though the visesana or attributes - 
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are lost the substratum continues. So when we say that a particular thing is destroyed we 
mean only the destruction of the attributes and not of the substratum which still persists. 
Though the state of a seed is lost in the seed the substratum yet continues and is charac- 
terised by ankuratva, vrikshatva and other such states in successive stages. Though there 
is no relationship between the former and the successive stages, the same material charac- 
terised by former states is again qualified by later states by means of its being the same 
locus fer all states and so the continuous unity of this substratum.is unquestioned. This 
is signified as ‘aqeqrfafasearataaa’. But this sanvayavina$a, accepting destruction to 
the vigesana part and future continuity to the part viseShya is not possible in the school 
of Buddhists that posit Niranvaya vinasa or non-residual destruction. They argue that the 
very nature of the material is totally destroyed in both the viseshana and the viseshya 
aspects and consequently no substratum is allowed to continue. So the conception of 
Santanaikya is not at all tenable.?3 | ; 

It may be further argued thus: The aggregate of consciousness or jfidnasamudaya 
constitutes a series and such aggregate might be termed the object of the flux or santana- 
padartha and the unity of such aggregate might be called santanaikya. This Buddhistic 
theory of varying and vanishing presentations is incorrect for this cannot establish a 
continuous flux. The philosophy of Buddhists propogating transitoriness to all objects 
cannot successfully establish either a unity of flux (santanaikya) or a plurality of it (santana- 
bheda). So they have differentiated chittavijfana from alayavijfiana.24 The conscious- 
ness of the nature of ‘I’ is said to be alayavijfiana and the consciousness capable of grasp- 
ing different objects is said to be chittavijfiana. Alayavijfiana is the substantive entity 
to which chaitanya is an attribute. So have they shown the possibility of-grasping the 
Dharmadharmi pratecti or the relationship of the substance and the quality. But all 
these arguments fail to convince25 for they are based on false foundations of the 
conception of an everfleeting flux. Only an aggregate cf a number of consciousness 
having factual priority and posterity can become santanapadartha. But Buddhistic 
philosophy makes the series of consciousness the self, without even attributing eternality 
to it. As such series of unconnected consiousness is never possible, that view point is 
stultified. There cannot be a deed without a doer. This philosophy of non-self leads to 
chaos and universal void for it cannot explain the existence of the cosmos. 

The view point of Yogachara philosophers of the Buddhistic school, positing that 
consciousness which is itself the self, is grasped as though differentiated into jianam, 
jfieyam and jfiata, though he is not so, is also refuted by the above arguments.26 So 
the self is different from the body, the sense organs, the mind, the vital airs, and conscious- 
ness though it uses all these as its instruments. 
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The self.is jhanasvaripa and also jnanagunaka: 


The above arguments refute the view point of the school of Advaita positing self- 
hood to pure consciousness or Anibhuti alone. Undifferentiated knowledge is said to 
be the reality by these thinkers. 


‘gerade freaanertafancaaiaafearanranceatraaiads BTRaT ATTH- 
wmiaeafafanfataadat faada 1’ eat Yi 


anubhiiti or undifferentiated consciousness is said to be eternal, self-luminous and un- 
explainable. So according to advaita vedanta the entire world of differences is unreal 
and superimposed in Brahman or Atman which is only undifferentiated knowledge without 
a second. 

This school of thought is to be carefully examined. Can mere knowledge become 
the self? Knowledge is possible only through the subject-object relationship. 


‘aqafattacaa oft crags seafagegar wagreraarnareaarart araraticettaa4- 
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Consciousness presupposes a knower or a self of which it is an attribute. It cannot be 
aware of itself. Knowledge is not identical with the knower but it cannot be separated 
from the knower. Knowledge is illumination of an object to a subject. It cannot be 
Nirvisayaka and Niraésraya. Knowledge is a dharma and as a quality cannot exist by 
itself. It presupposes the existence of a dharmin or substratum of which it is a quality. 
Similarly a quality qualifies a substance. As these two namely the dharmin and the 
dharma though distinct pre-suppose each other, the denial of the one amounts to the 
denial of the other also. 

The Buddhists posited transitoriness to consciousness which was styled by them 
as the self. But monists admit eternality to consciousness which they propogate as the 
self. While the theory of the Buddhists is subject to the incompatibility of pratisandhana27 
(recognition of the form ‘He I am’) the theory of the monists is no less subject to the same 
defect as knowledge without content and without a locus is impossible to a subject. It 
is with in the experience of one and all that knowledge is the illumination of some object 
to a subject. The Jiiatrtva of the self is natural and never superimposed.?8 What is after 
all super-imposition? It is attributing the characteristic of some other thing to a parti- 
cular thing which does not really possess it. Attributing for example snakehood to a rope. 
Such kind of super-imposition of knowership to the self is impossible for it is unique only 
to the self and not found in any other object. If the characteristic of knowing or jfiatrtva 
was found elsewhere, it could be argued that it was superimposed here. So this jfiatrtva 


27. ‘aradtearara gear: facacastt sicararaata: aaaer: | softer fe gate<ar- 
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is real to the self and never false. Knowledge of some thing is always caused to the sub- 
stratum or locus. 


‘waaTag eater oft weafalgarer sara fe waza 1’ off. WT. 1-1-1. 


Knowledge is always about some thing. It cannot be devoid of all content. It must be 
always pertaining to a knowing subject. Self-luminosity of knowledge means illumin- 
ation of the objects to the locus at the time of its existence. 


‘TaAATHMAT J MAAATA TATAIATT THTAATAAT 1” att. AT. 1-1-1. 


As pointed out above, while refuting the stand point of the Buddhists, it may be affirmed 
even here that knowledge is subject to Utpatti or origination. The prior non-existence of 
knowledge is evident. Even objects of the past and future are being known and the fact 
of knowing presupposes its non-existence before.29 

It may be further argued that Jfiatrtva, though not found anywhere in reality, is 
by illusion ascribed to the Antahkarana and the same is so superimposed on the self. Then 
this argument leads to the fallacy of infinite regress. This cannot be explained in the light 
of the seed-sprout analogy. The same position may be held by them while explaining 
avidya for which anaditva (beginninglessness) is posited to avoid the fallacy of infinite 
regress. Avidya is stated to be without a beginning. If the fallacy of infinite regress is 
not a demerit, then it results in the abandonment of a real substratum for explaining the 
superimposed world. 

To sum up, the following conclusions are unavoidable. 

1. The knower who is different from knowledge is called ‘I’ and he is the self. 

2. This self has ‘Jiatrtva’ by his very nature. 

3. If real ‘Jhatrtva’ is not ascribed to him that must be shown elsewhere. 

4. If real Jiatrtva is nowhere accepted, then Jhatrtva posited by Bhranti param- 

para leads to infinite regress. 3 
5. If Karananavastha is claimed to be no demerit, then it damages the theory 
of beginningless illusion and the theory of real substratum. 


‘Sanaa: aeraatfasacara feavanaaash saufaaareraa wifasaeate sferaset- 
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The philosophers of the Advaita school try to explain the above problem of Jiiatrtva 
bhranti in different ways following the thought process of the Sankhya school. The Antah- 
karana is said to have kartrtva while chetanatva is in the self. Jfatrtva is possible only 
when these two are united. Owing to ‘chichhayapatti’ or the shadow of the chit or know- 
ledge on the antahkarana, chaitanya is said to be superimposed there, on the analogy of 


29. S.B. 1-1-1. pp. 31 to 35. Venkatasvara Press ed. 
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the reflection of the face in the mirror. The face appears to be in the mirror when it is 
reflected. Similarly, the illusion of knowing is ascribed to Antahkarana. Or it may 
be due to chitsamparka or contact of chit as seen in the red-hot iron ball. Or it may 
be due to chidabhi-vyanjakatva. The palm when. held across the rays of the sun 
appears to be the locus of those rays. The above three analogies are directed to maintain 
the non-reality of Jnatrtva. 

But these are not appropriate.39 In the first example, the face and the mirror are 
real visible objects having a real form to cause a reflection, whereas the self and the antah- 
karana are formless and far from being visible to cause any reflection. If the analogy is 
taken in the subordinate sense instead of the primary sense, then incompatible conclu- 
sions are unavoidable. If Chaitanya is superimposed in antahkarana, then antahkarana 
becomes real, resulting in the possibility of chaitanya, for the reason that the locus is 
real and the superimposed is false. It cannot be maintained that there is an independent 
chaitanya, besides that superimposed, in the antahkarana. If, on the other hand, it is 
argued that the antahkarana is superimposed in chaitanya, then the illusion of the form 
‘I am the locus of knowledge’ is impossible in the antahkarana. 

Let us now examine the second example of the red-hot iron ball. The contact of 
the real hot material is responsible for the illusion of heat in the iron ball. To follow this 
analogy is to accept the real Jfiatrtva of the chit, owing to the contact of which, there was 
an illusion of Jiatrtva in the antahkarana. 

As Jfiatrtva is not admitted as a reality either in the chit or in antahkarana the 
superimposition of jfiatrtva in antahkarna is totally impossible. 

The third example is given to prove that the antahkarana appears to manifest 
chaitanya or knowledge even like the palm, held across the rays of the sun, appears to be 
the locus of those rays. This also is not tenable. Inert objects like the jar are not self- 
luminous and so require a light and knowledge at the time of illumination. But 
knowledge or chaitanya is not so. It is self-effulgent and shines forth without the need of 
any outside illuminator. Knowledge can illuminate other objects but not vice versa. 
Consciousness is self-luminous and so its illumination by the inert internal organ, 
antahkarana, is not at all tenable.31 

Even granting that chaitanya or consciousness is illumined by others and that 
antahkarana is the illuminator of others it cannot be proved that chaitanya and antah- 
karana have this relationship of mutual illumination. It is well established that all things 
other than chaitanya have to be established only through chaitanya and therefore this 
antahkarana, depending upon the chaitanya itself for its existence, can at no time illumine 
it. In case, it is admitted so, then the self will have to become an inert material.32 
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The ‘ahamartha’ or the ‘I’ is the self for the following reasons: 

1. It is experienced as the self-luminous pratyak principle ‘I’.33 

2. Knowledge is perceived as a fact of this ‘I’ and experiences like ‘I. ama jhata,’ 
‘I know’ and others prove that Ahamtva and jfiatrtva are in one and the same 
locus. 

3. The yearning for liberation from the misery of sams&ra is possible only if 
Ahamartha is to continue for all time to come.34 

4. The statements of the liberated, the Supreme as well as the spiritual aspirants 
found in scriptures go to confirm that Ahamartha alone is the self.35 

5. A person getting up after sleep says ‘watard aregcdteq’. If antahkarana 
instead of the Ahamartha, was the self, this kind of reference would have 
been impossible. This goes to establish that the Ahamartha is itself the self. 

6. The statement ‘at aratfasy’, ‘I did not know myself’ does not negate the 
cognition of the substantive consciousness during sleep but shows that the 
different characteristics of the body like Devatva, Manusyatva, Sthilatva, 
Krisatva as well as external relations of time and space were not cognizable 
then, as there was even during sleep self-experience, without any break in 
the middle. 

7. After sleep people generally continue the work left over by them in the 
middle. Memory of the events before sleep goes to prove that Ahamartha 
stands for all time.36 


The Self is Endowed with Doership: 


The self withdoership is endowed according to the will of the Supreme and 
the self is primarily responsible for his deeds, good or bad, the results of which he is bound 
to experience. If he had no responsibility of doership, the entire volume of scriptures 
ordaining certain duties to him would be meaningless. The sitrakara points this out in 
the sutras ‘nat AEATAACATT (1I-3-33) and ‘quad aes a’ (II-3-40). The Supreme is 
free from all partiality, for he judges all according to their deeds, good or bad, and 
gives punishments or rewards, as the case may merit. 

The doership of the self is subordinate to the supreme in the general sense. Though 
certain things like God, time and space are found in all actions, they do not form the entire 
causal collocation. These are causes general to all, but there are particular causes for 
particular effects. So the karma vasana of the self is the particular cause of different actions 
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in him, and so the God of vedantic religion is free from partiality or cruelty. The stitrakara 
again points this out in the sitras ‘aqrarauat 7 artercata gat fe aatafa’ (111-34) and 
‘a auifaararfafa aa aatfecargrraa arcagsvad a’ (11-1-35). All these arguments affirm 
knowership and doership to the Ahamartha or the self, which is different and distinct 
from the body, sense organs, mind, vital breath and consciousness. 


The Self has Self-luminosity : 


The self is known by itself, as it is of the nature of consciousness. The self is not 
in need of any other consciousness, to know it. The consciousness by which it appre- 
hends itself is substantive consciousness or Dharmi jfianam. The consciousness through 
which the self apprehends all things other than itself is attributive consciousness or dharma- 
bhitajfidnam. Scriptural statements like ‘ara Tea: eaasatfarafa’ ordain that he is self- 
luminous. This self-luminosity means that he shines forth to himself and not to all at all 
times. Though we know of the self in others through our attributive consciousness, its 
luminosity is never hampered.37 What is the nature of the apprehension of substantive 
consciousness? Is it qualified by the different characteristics of Anutva, nityatva, Sesatva 
and others? No. The characteristics of the self such as its atomic nature, eternality or 
subservience are grasped through the attributive consciousness and so do not shine forth 
at all times. The svariipa bhita jfianam shines forth independently, whereas its quali- 
fications shine forth through its attributive consciousness. The self shines forth qualified 
by the concept of ékatva, pratyaktva and anukulatva. 

No self ever doubts about its oneness, self-awareness as well as anukilatva. There 
are two opinions even in this matter. Some savants admit that ekatva, pratyaktva and 
Anukilatva also shine forth just like the Atmasvaripa but some others are of opinion 
that these attributes are illuminated by the substantive consciousness alone and that 
they are not self-luminous. 

It may be asked here, whether ekatva, pratyaktva and others are the substantive 
nature of the self or its attributes. In the first case these do not form its attributes 
at all and so the relationship of substance and attribute does not arise. If these 
are accepted as the attributes of the self, different from it, then one has to admit that the 
substantive consciousness or Dharmibhita jfianam illumines also things other than itself. 
This would naturally contradict the theory of attributive consciousness which is stated to 
illumine all things other than the substantive consciousness. 

The above objection does not damage the theory admitting the self-luminosity of 
the self together with its nature of oneness and self-awareness. These characteristics 
form inseparable attributes of the self and so the illumination of the self necessarily com- 
prises of the illumination of these also. All objects other than the self are being illuminated 
by the Dharmabhita jfianam. There is no harm in its not enlightening the never-to-be 
separable attributes of the self, as these form the very core of the foundational substan- 
tive consciousness. So it is the conclusion of savants that the self shines forth to itself 
qualified by ekatva, pratyaktva and anukilatva. 
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The term always implies that the self shines forth in these ways in all its states namely 
waking state, dream, sleep and others. At the time of samadhi the eithth stage of Yoga 
it is said that one experiences the self with all its distinguishing attributes.38 

The substantive consciousness is of a three fold nature. He is a ‘Pramata’ as he 
independently cognizes himself qualified with ekatva, pratyaktva and others and appre- 
hends the objects of the world through his attributive consciousness. His own substantive 
nature is also an object of apprehension and so he is also a Praméya. In addition to this 
he is also a Pramana as he is substantive consciousness. 

The attributive consciousness is of a two-fold nature namely that of Pramana and 
Prameya. This is a source of knowledge as it is responsible for apprehending all objects 
like a table, a chair or a house. As past knowledge becomes an object of the present, a 
different one, even Prameyatva is aptly attributed to this. This attributive consciousness 
shines forth invariably to its substratum and so it is never a Pramata. 

All objects different from the above two have the characteristic of being only a 
prameya. They are always to be apprehended through attributive consciousness, and 
being non-sentient, they are incapable of becoming aware of themselves.39 


The Self is of the Essential Nature of Knowledge: 


The self is substantive consciousness. The scriptures define Brahman as ‘Satyam, 
Jianam, Anantham Brahma’4? and on the analogy of this, the individual self is also said 
to be jfidnasvaripa. An objection is raised here based on the Antédattatva of the word 
jhanam, questioning the connotation of this word to mean substantive consciousness. 
According to grammatical analysis the word is said to yield the meaning of jfianaSrayatva 
and not of jfianasvaripatva. The Brihadaéranyaképanisad confirms the same fact of 
the pervasion of consciousness, on the analogy of salt in a salt crystal.4! 

The statement of the scripture in Taittirlya Upanisad namely ‘vijfianam yajfiam, 
tanute’ etc. only points out that af is prominent in the self. This is further confirmed 
by the sutrakara also.42 

On the basis of these references the objection is raiscd that the self is only a sub- 
stratum of consciousness and never consciousness. But this is untenable, as the scripture 
in Pragnopanisad declares, in unmistakable terms, the self as consciousness, besides its 
being an aSraya or substratum of consciousness. 
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The term ‘Boddha’ declares in general terms his jfiatrtva and gives in detail particular 
kinds of knowing, by the previous six terms, and later affirms its jianasvarupatva by the 
word vijfianatma. Without an acceptance of this, self luminosity cannot be established. 
Desika quotes the inferences used by Sri Vishnuchitta, to prove the self-awareness of 


the self as follows: 


| AAT CAAT BTT: 
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There is invariable concomittance between jfianatva and svayam prakasatva as 
found in the case of the attributive consciousness. Self-luminosity of an object does not 
depend upon any thing other than the state of consciousness. But on the other hand, on 
the analogy of the Dharmabhita jfianam, it cannot be argued whether the substantive 
consciousness cannot illumine other things besides itself. The substantive consciousness 
and the Dharma Bhuta Jianam have no doubt the characteristic of jfianatva in general 
but from inherent experience we realize that the self illumines itself whereas the attributive 
consciousness illumines other objects also besides itself, just like a light and its luminosity. 
Both the light and its luminosity are no doubt having the common characteristic of tejastva 
but they function differently. The light illumines itself whereas luminosity illumines itself 
as well as other objects. 


TACAT WAR AT TAKAASALA BW AAT 1 
va daistea areasta ataateraatao: 
"wat. fa. p. 213. 


Here an objection may be raised thus: ‘It was now established that the self is conscious- 
ness in substance, and the term consciousness is equally applied to this as it is applied to 
attributive consciousness. We observe from our daily experience that knowledge is caused 
through the subject-object relationship, and this process is in keeping with the attributive 
consciousness, qualified always with the subject-object relationship. But the svaripabhita 
jfianam or dharmi-jfianam is bereft of such subject-object relationship. So how can 
the term jfianam or consciousness be applied to this? 

We reply to the above objection as follows: | 

The subject-object relationship is necessitated only to explain the aspect of deriva- 
tion. But this wfpdqaafersrac is not the chief purpose of connotation or Tafatatad to the 
term consciousness. That which is directly and independently responsible for the vyavahara 
of an object is consciousness or jfianam. For any activity connected with an object we 
must have first a knowledge of the object, then a desire for its usage and thirdly 
an effort for vyavahara. The Dharmabhuta jfianam is directly responsible for apprehen- 
sions and further activities. Similarly the self-conscious self is directly responsible for 
its fitness for activity or vyavahararhataé and so the term consciousness is applicable, in 
its primary sense, to the self also. 


44. N.S. P. 213. 
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‘aren aratrerrsaaat eaeafaaray i safafafad g acafaa exagreraqaed faztertgear | 
ave cacaia frefed caneratafa a anafaaatstt faramaaficoufacdterrrara 1’ 
ra. fa. p, 213. 


The attributive consciousness is invariably about an object to a subject. But the 
substantive consciousness is not so. It is unqualified by fayataaafasey. But this self- 
conscious self is not the same as that of the system of advaita, for this is qualified by 


various real attributes such as Waa, AaReaa, TTaxeqaaa, fracas, ane, fraTeaca, 
BTAacs, WHA, AAeacq and others.45 


Eternality of the Self: 


The self is eternal. It is non-destructible. It is not an adventitious feature but a 
fact of reality. The Gita affirms the eternality of the self by means of various arguments 
in the second chapter. If the eternality of the self is not admitted it leads to the incom- 
patibility of Akrtabhyagama and KrtapranaSa. The scriptures affirm the continuity of 
the self, in many ways, and establish its eternality.46 There is only change in the attributive 
consciousness but never in the inherent nature of the self. The self is immutable in its 
essential nature. 

Ramanuja holds the self to be atomic on the basis of the scriptures47 and inference 
affirms the atomic nature of the self. This does not mean that it is a particle of matter 
as he is different and distinct from it. This only affirms that the self is not all pervasive. 
If it were all pervasive there would be no meaning in saying that it would realize God. 
This self is neither infinite nor extended. Transmigration, passing out of the body or 
utkranti48 and reaching the other worlds would be impossible if it is conceived of as all- 
penetrating. 

It is also impossible to admit that the self has the proportionality of the body it 
takes, for then, it will result in the severence of certain parts of its body when it takes a 
/smaller body, transmigrating from a bigger one, which will be against all authorities 
ordaining him as Achhedya and niravayava. But its pervasiveness is only through its 
Dharmabhita jfanam or attributive consciousness. 

This ‘ THON: get: ’49 is declared by the scriptures to reside inside the heart. The 
sutrakara also declares that the supreme along with the finite self has entered into the 
internal cave of the heart.59 So, to admit the self as all pervasive, is opposed to all 
scriptures. Moreover the self will have to be realised, then, at all places in this world. It 


a — ——— — —  — —— 


45. N.S. P. 213. 

46. ‘HATatt:’ Rg. V. X—16-4; Nirukta XII—29,30,32,33; AXFIZ— XVIN—2-36; IX—5-1; 
Satapatha Brahmana XI—2-I-1; O. J. 1-2-18; wW. wT. I—17, 20, 21. 

47, ‘URIS Atarafader:,’ ARITAATAAUSS:,) ATSTMATATEA ATI afeqataat | 


48, ‘Septfeatearrdtary’ «afl. AT. 1—3-20. 
49, 3. S. 2-1-12. 
50. ‘et sfaserarcarat fe aeatrry’ at. AT. 12-11, 
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may be argued that one has to admit contact with all space to the self at the same time, 
as the self is the locus of Adrgta necessary for the experience of. pleasure or pain in all 
the worlds at the same time. But this is unnecessary for there is no Adrsta other than 
the pleasure or wrath of the Infinite Supreme.>! 
It may be further argued: 

| The self will have to be static in a particular point of space alone, if he is atomic. 
Experience of pleasure and pain to the body moving to different places, then, involve 
the movement of the self also along with the body. Would it not be better to admit the 
allpervasive nature of the self instead of accepting the above cumbersome process? 
The above objection is replied thus: The movement of the self from place to place along 
with the body is not opposed to the scriputures. There is nothing cumbersome to admit 
the movement of the self imbedded in the body just like the movement of the sense 
organs imbedded in it. 


‘sfamaq TRUAAKATAARA GATT MAGMA: | ALATA THRELTNTTATA 
farcancaa g a adfa cierafaesai aaa Gieay 1’ 
eat. fa. p. 214. 


But a difficulty arises here. All objects bereft of the quality of contact or sparsaguna 
cannot form the locus of motion just like time. So an objection is raised that the self, 
being devoid of the quality of contact, is also bereft of motion, resulting in the incompa- 
tibility of its experiencing pleasure and pain in different pleces when the body is subject 
to motion. The above objection does not stand as the fact of being the locus of action 
is possible even without the quality of touch, as in the case of the mind. What is negated 
to the self here, is direct kriyagrayatva or the fact of being a locus of direct motion, but 
not a mediate kriyasrayatva. A person travelling in a railway train is a locus of movement 
through the railway train. Similarly though immediate motion is not attributed to the self 
it may be said to have motion through the movement of the body. As the body is a never- 
to-be separable attribute to the self the forward and backward movements of the body 
are attributed to its substratum the self. So the self happens to be indirectly the locus of 
movement and therefore there is no reason to contradict its atomic nature. 

Then how are we to explain the term vyapi>2 used by Yamunacharya? What 
have we to say for the following statements ? 


‘fread: AAMT: SM: HAStsa aatagT: 
‘aur aanataceat afteat at avant 1’ 


The term vyapi does not signify all-pervasiveness. It is explained by Ramanuja as being 
capable of entering into the non-sentient by means of being very subtle.53 


31, N. Se Peaks. 
Wied <i Noe oat | 


‘afaqeraar aaa: Taare: ? af. aT. 1-1-1.; ar. fp, 214, 
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The aphorism Seam Pa (1I-3-20) speaks of the atomic nature of the 
self. The term sarvagatah must be taken to mean, according to this, that innumerable 
selves are found in all the worlds or, it may be taken to refer to the original state of 
attributive consciousness of the self which should shine in all its glory being free from 
stress and strain of samsara.54 

The atomic self, though residing in a particular part of the body, like the heart, 
is capable of all activities through its attributive consciousness. The example of Saubhari 
who took to many bodies, only through his Dharmabhita jiianam, also supports the theory 
of the atomic nature of the self. The same truth is expounded by the siitrakara in the 
sitras “qoTgretnad’ (11-3-26) and ‘yalqqaraacaaifeaatafa’ (1V-4-15). In the former of 
the two, quoted above, it is affirmed that the self pervades its entire body by means of its 
guna or dharmabhita jfianam just as the gem, though remaining in a particular place, 
pervades many places by its brightness. The self also, though residing in the heart, pervades 
all the parts of the body through its attributive consciousness. The second sitra states 
that the self can pervade many bodies at the same time, by means of its dharmabhita 
jiinam just as a lamp pervades a vast area by its luminosity. The statement ‘@alarata 
mega establishes the same all-pervasiveness of the dharmabhita jfidnam, after liberation 
from the bonds of karma.55 ‘aamy’, altaduraafaefa’, ‘aatawaq’ are all to be 
explained in the light of the above theory of the atomic nature of the self which is 
established by the scriptures and the sitras. 


Plurality: 


The system of viSistadvaita adopts a plurality of the finite selves. The finite selves 
are many and different from one another. This is a fact of our experience. Every in- 
dividual has his own and unique experience of pleasure, pain, recognition and memory, 
and has unique cognition and volition. Every one has a unique set of psychophysical 
organism. One self differs from another in the power of its consciousness, during the 
state of samsara in this world. So we have to arrive at the conclusion that there are as 
many souls in this world, as there are psycho-physical organisms. If there were only one 
self in all the bodies, then one’s cognition would have to result in the cognition of all, 
one’s experience of pleasure and pain would be inevitable for all others, one’s death or 
birth would result in the birth or death of all others. But all these are not experienced 
at all, and so this confirms the plurality of the self.56 The Samkhyas57 as well as the ex- 
ponents of the Nyaya philosophy,58 have realised this and have accordingly recognised 
this plurality. 


54. ‘afaencarfay aaracatfacareaned TAS IAaT THATS TEATATAMAAAAT AT TATA 


qaifad fraten: | eat. fa. P. 214. 
55. N.S. P. 214. 
56. N.S. P. 214. Fi 


57. SHATAMTHTTA Tahara | 
qeraged fag ayeafardateaa i at. ah f 


58, ‘ATATHTAY eqaeaTa:’ TY. FAT. @. tet } 
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The plurality of the self is a fact of experience based on distinctions in cognition, 
volition and experience among individuals, and is never phenomenal. This is also 
supported by scriptures. It is impossible to conceive or prove a non-phenomenal self 
which does not perform any function like knowing, willing or experiencing. The individual 
selves are real and many, and they continue as such for all time to come, even in the 
state of release or mukti. The individuality of the self is ever maintained. 

Then what is the fate of the various statements preaching unity of the self? There 
are innumerable statements in the scriptures, ordaining the oneness of the self. 


‘qaraister at: aisha we: ofa | 
aaatsAa aear aeqVaaagieray 
aeareAITeey aacamAT fe aq 1’ fa. q. 2-14-31. 


In these contexts unity of the attributes is intended.59 The self, residing in many different 
bodies, is emphasised to be of the same nature, being invariably qualified by Anutva, 
Shesatva, jfianasvariptva, pratyaktva and others. Ekavyavahara or assertion of the one- 
ness of the self in all these instances implies the close similarity of different selves, 
residing in many different bodies. These statements only signify that all the selves have, 
by nature, common characteristics and so belong to the same category. 

Such assertion of oneness is possible under five circumstances as detailed below: 

1. When two people give up their mutual differences in opinion and unite, as 
seen in two political powers, there is avirodha and in this sense the statement 
‘they are one’ is possible. 

2. Iftwo people have mutual agreement and have confidence in each other they 
possess antarangatva. And there is provision here for the usage of the term 
aikya or unity.6 

3. If two things are of the same kind or jati, then also this aikya is possible.®! 

4. When two people have the same experience, there is Bhogaikya and this also 
leads to the declaration of unity.® 

5. If two things are having an inseparable relationship at all times, in all places 
and in all states, then also there is provision for expression of unity.® 

This is abridged in a stanza by Deégika as foliows: 


AATAATHARUAA MAA > 
valeacqaftagernimaatarey : uv’ rat. fa. p. 215. 


The philosophy of Visistadvaita has admitted equality of all selves in their essential 
nature, and during the state of liberation, there is equality even in the power of their 


59, ‘atagaaaatta I warezafararfir 1’ = ear. fa. p. 214. 
00. ‘wUHgttantaa teaq ara 1’ 

61. ‘Haag wat atfe: 1’ 

62. ‘aalae aera wafa 1’ 

63. ‘ad alcagt Faq 1’ 
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attributive consciousness. Plurality with perfect equality is possible in the state of release. 
This conclusion is drawn on the basis of the scriptures that form an infalliable authority. 

All individual selves are in essence, of the nature of knowledge and joy and there 
is no intrinsic inequality in them. During the state of samsara, the empirical selves are 
inequal, due to the contraction of their attributive consciousness brought about by the 
bonds of karma. It is only karma that is responsible for the empirical inequalities of the 
selves and those selves regain their natural and unbounded proportions in the state of 
liberation, when all selves attain the same degree of rapture or Ananda. 


‘area A aasarat caSaT: Waataearat THaisa afa afaeaenfafasa 1 an siadafa 
quraaeaty sTaiacaequaearfatad seratama fracaaafadatraaraiT 1’ 
wat. fa. p. 215. 


So all the selves are similar in svaripa or essential nature, at all states of bondage or 
release, and both in svariipa and svabhava in the state of liberation. 

The states of samsara and release cannot be satisfactorily explained doing justice 
to the scriptures, without accepting the plurality and reality of the self.64 The advaita 
of Sankara, considering the self as composed of illusion and reality,65 The theory of 
Bhaskara, positing both unity and diversity, by means of a real limiting adjunct, as well 
as the school of Yadavaprakaéa, propogating svabhavika bhedabhéda between Brahman 
and the three entities of Chit, Achit and Iévara, fail®® to explain the fact of bondage and 
release. But ViSistadvaitic realism attacks this problem, in the light of the scriptures, and 
gives a comprehensible solution. The destruction of Karma (Avidya) is a positive factor 
resulting in the all-penetrating expansion of the attributive consciousness and in the gain- 
ing of the rapture of Divine Communion. The statements of non-difference between the 
liberated and Brahman are also not incompatible, as they signify the one cosmic principle, 
the universal monad, to which all others both sentient and non-sentient are inseparable 
modes. The finite selves are infinite in number, and are different from Brahman, the 
ultimate reality. 

The self is by nature 4nandasvaripa and also a substratum of joy. So it is called 
“Svatah sukhi’.67 


Classification of Selves: 
The selves are of two types. Souls bound by Karma and souls not bound by karma. 
Jivah 
Samsari Asamsari 
/ y 


Nityasams4ri Bhavisamsaravirahah Nityah Muktah 


64, . N.S.-P. 215. 
65. see Intro. to V. S—S. S. R. P. 40. 
66. BSP. 215. 


67. ‘tae: get araarcaT 1 sotfsraerg sate 1 ear. fa. p. 215. 
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Nityasamsarins are those who are destined to be bound by karma for all time to 
come. It is maintained by some that some selves are destined to be eternally bound, on 
account of their excessive sins, owing to which they are cast in lower and lower strata. 
They quote the words of the lord in the Gita to support this view, 


‘arg feat: BIA AAT ATAATA | 
faq argeeaa atfrg 1’ W. Wt. 16-19, 


as authorities for hurling down the excessively ius souls into eternal damanation. 
They also quote the words of Parasara, 


‘sea feoareracad aiferaaaaat: 


affirming the eternality of the Lilavibhiti, and confirm that some worst sinners would ever 
continue in this world in bondage, to account for the eternality of this world. 

But there is another view-point, which explains that such obstinate haters of God 
would remain for a very long period in bondage on this earth and a time would surely 
come, when, even those forlorn souls would get a chance of salvation due to some kind 
of merit or others done by them knowingly or otherwise. These thinkers affirm that 
every soul is destined to attain its summum bonum, now or at any remote time.°8 More- 
over, everything in the world is ruled by the will of God, and there would be no 
incompatibility at all if this world of Lilavibhiiti became empty, on account of all the souls 
attaining salvation, by the will of God. Morever, if the theory of Nityasamsarins is 
accepted, it might cause doubt in the minds of aspirants whether they themselves are 
destined to eternal bondage, in which case, there will be no room for any individual 
effort for an upward evolution. So, it is generally accepted that all souls are verily 
worthy of attaining salvation, and the realization of this depends upon their yearning 
for self realization. 

The asamsari selves are of two types, namely the eternals and the liberated. The 
eternals never had any contact with the world of karma, and they are established in the 
eternal service of the Lord for ever. The Muktas are the liberated souls and these attain 
the highest abode of the Lord, after casting off their mortal frames here, and enjoy eternal 
bliss in the company of the Supreme. Their attributive consciousness, which was contracted 
during the period of samsara, attains its unbounded natural proportions for all time 
to come. 

Though there is some destinction between the eternals and the liberated on account 
of their contact or otherwise with samsara, it must be noted that there is no differentiation 
or inequality in the rapture of their divine experience. There is no graduation of joy there. 
Every one is blessed with the same degree of joy, as explained in the text ‘Paramam 
Saimyam Upaithi’. 

To sum up—the philosophers of Visistadvaita school have some special doctrines 
about the finite self. They are:— 


68. Ha kal aT AATIMAST AT... 2.2... SATAAHA. 79. 
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1. The finite self is different and distinct from the body, sense organs, mind, vital 
breath and consciousness. 

2. The self is of the essential nature of consciousness and it is qualified by con- 

sciousness. 

The self is a knower, a doer and an enjoyer. 

The self is eternal and self-luminous. 

Selves are many and they are all equal in their essential nature of knowledge. 

The self has been endowed with freedon of action by the Lord. 

The self is atomic in nature. 

The selves are alike in both svaripa and svabhava in the state of Mukti. 

The embodied self or the samsari jiva is engulfed in nature from beginningless 
time, and happens to be under the influence of matter. These individual selves, though 
they are in essence, of the nature of knowledge and bliss, are caught in the mesh of 
Prakrti and so, are groping in the dark through the cycles of births and deaths infinitely. 
It is this soul, who is in need of sadhana, for getting rid of this miserable sams&ra, and for 
attaining the infinite joy of Divine communion. The Nityas are ever free from the 
taint of samsara. The liberated had formerly the contact of karma and by virtue of their 
sadhana, they endeared themselves to the Lord, by whose grace they once for all got 
rid of all this worldly misery and attained Divine communion. The fact of sadhana is 
applicable therefore, only to the samsarichetanas or the souls embodied in matter,69 

Savants of the past enumerated three categories of Tatvas to point out, directly, 
their nature and the necessity of discriminating them. They classified the entities into 
three categories namely the Bhokta, Bhogya and the Preritéa. This kind of categorisation 
is supported by the scriptures also and happens to be significant. Though other entities 
like time and qualities are implied in this, this is very useful, as it immensely helps the 
self to discriminate itself from matter. This prakrti or the world of nature is the Bhogya 
or the object of enjoyment and the individual self happens to be the Bhokta or the enjoyer. 
The supreme Lord is the preritaé of all. The self considers that matter is enjoyable and 
identifies itself with matter, and so gets into the perils of rebirths. The contact of the 
body with the self is the origin of many dangers and this prakrti sambandha is a result 
of the previous karma of the individual self. The self, who is by nature pure, identifies 
himself with matter and consequently recedes farther and farther from the Lord. 

The world of matter is called Trigunam and is composed of the three qualities 
namely Satva, Rajas and Thamas. The combination of these three qualities in different 
proportions is responsible for the different activities. The Gita describes in detail the 
inevitable influence of these three primordial qualities on the mental make up of the individu- 
als, according to which, they involve themselves within this world. The primordial matter 
is called Moola prakrti, and this transforms itself further into the form of the twenty three 
entities according to the will of the Divine to make up the Universe of matter. Of these twenty 
four entities, the Moola prakrti, Mahat, Ahamkara and the five tanmatras are subtle and 
imperceptible, while the eleven sense organs and the five elements are perceptible. The 
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69. Even the Gods are bound souls and so can follow the discipline of Sadhana. 
See Sri Bhasyam 1-3-25. 
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combination, of the five elements, gives the gross material of the Universe. So, the material 
of the Universe is made up of the stuff of these twenty four entities. This is denoted as 
Aparaprakrti in the Gita by Lord Krshna. Besides these, there are the vital airs, or the 
pranas which are explained as only different types of vayu7® or air. 

The finite self has a gross as well as a subtle body. This gross body only changes 
from birth to birth, and the subtle body never gets destroyed until the time of liberation. 
The indriyas and the pranas are taken along with it by the finite self when it transmigrates 
from body to body.7! So the finite self is not capable of disowning the effects of his actions 
good or bad. Having transgressed the Divine law, he has incurred the wrath of the Supreme. 
Being, and further, he acts according to his past samskaras and is subject to the danger 
of receding farther and farther from God. All these dangers have ensued on account of 
the finite self’s identification with matter, dueto Avidyaé, Karmavasana, Ruchi and Prakrti 
sambandha. This is, in fact, the resultant of the displeasure of God due to his transgres- 
sion of Divine laws. This is responsible for the contraction of the attributive conscious- 
ness, which is brought about by his contact with prakriti. He is born in this world in different 
categories either in the higher plane or the lower, according to the difference in the 
degree of his sin. 

The contact of the self with the body and the sense organs is also a blessing in dis- 
guise, for it is only through this agency that the self can observe any discipline for his 
upward evolution. Creation is an act of Divine mercy for it affords an opportunity to 
the finite self to work out its salvation. The self inevitably needs the body and the sense 
organs for its functioning, and with the body thus given by the Divine, it can achieve 
its salvation. 

The finite self’s association with the body is also a source of great peril, as it isa 
blessing. Matter is described as ‘Mama maya duratyaya’ by the Lord himself, and its 
powers are very hard to overcome. It exerts its influence on the self in the opposite direc- 
tion and retards the spiritual progress of the jiva at every step.72 Matter screens from us 
the nature of the finite self and the universal self. It limits our knowledge and creates a 
sense of pleasure in itself which is really Abhogya. It obstructs our attempts at self realisa- 
tion and God realisation. It is an impediment on the path of our spiritual progress, in- 
surmountable without Divine grace. 

It is, therefore, very essential for the spiritual aspirant to know first of all his innate 
nature, as well as the nature of prakrti, to be safe from the dangers of its influence, 
and for developing an attitude of disgust in and rejection of it and also for renunciation. 


The Jiva is a Prakara of God: 


Though the individual self is a distinct entity, it is not all independent. This finite 
self who is an eternal thinking subject, qualified by attributive consciousness, is (no doubt) 
a monad of matter, as he uses the world of matter for his own purposes in accordance 
with the will of God. The finite self and matter are inter-related as soul and body and 


70. T. M. K. 1-53; 8S. B. Ii—4-8, 11. 
41... B, Gi 15-8: 
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this relationship of the body and soul applies in all, in an equal measure to the relation- 
ship that exists between the finite self and the Universal self. The scriptures ordain that 
the one Absolute Brahman without a second is the inner self of the finite self also. ‘The 
Supreme, with the individual as its mode, enters into the world of nature and unfolds its 
differentiation’. The scriptures say—‘All this is ensouled by one Supreme soul’, and so 
it becomes established that the jiva stands in an adjectival relation to the Supreme Being 
by virtue of his being the body of Brahman. 

Ramanuja interprets that the jiva is a prakdéra or a mode or an adjective of the 
Supreme, and thus harmonises all extreme views doing justice to all scriptural pronounce- 
ments. The Chit and the Achit are modes of Brahman but are not themselves Brahman. 
Thus there is full scope for the personality of the finite selves as well as of the Highest 
Brahman. The finite selves who are different from matter are sustained and controlled 
from within by the Absolute, and are used for Its satisfaction only. As the finite self is a 
never-to-be-separable prakara or attribute of Brahman, this cannot be known apart 
from its subject, the Supreme Being. The sutras describe the finite selves as the AmSa of 
the Paramatman in ‘marfeadra gt: (11-345) and ‘ qa4aar’ (iII-2-26), and affirm 
this relationship of Améamgibhava. Ramanuja declares in his Bhasya that the scriptures 
describe this relationship through the body-soul relationship. 


‘geaiste ‘AAT TAT’ gearfaat HAA TATaT saifated areca 1’ 
at. AT. —3-46, 


So, it amounts to saying that the Jiva is the body of Brahman. This body-soul relation- 
ship between the universe and Brahman is the most essential truth of this system. This 
is the pradhana pratitantra or the distinguishing differentia of this school. Let us now 
understand what Ramanuja means by declaring that the universe of finite selves and 
matter is the body of Brahman. 

There seems to be a lot of misconception regarding this relationship of the universe 
and Brahman. Some even consider this to be a blemish of Brahman, as they think, it 
would subject Brahman to pleasure and pain, unavoidable when connected with a body. 
Some others think that this relationship would subject Brahman to some imperfections 
also, as in the case of the finite self, who is embodied in matter, due to the conse- 
quences of his actions. But all these criticisms are unfounded, as this relationship of 
Sarira Sarirbhava is a spiritual principle used as an analogy to establish the utter 
dependence of the entire universe on Brahman. Raméanuja describes this as follows: 


‘yaaararacaa: quaaguretraaaa: fraafrarerara: aeatearara aatera 
mera fraqaat afvaat a aredicteateat aaterat setae fraeata afvaat a 
aquizag setcuafafa arate: adiefafa alert 1 cana fe sitet: cantata: 
VARs WARAT: AaMiear aasTaTSACAA 1’ 

q. F. p. 192. 


There are three important characteristics of the soul that are discussed above and 
they are Adharatva, Niyantrtva and Sesitva. The first namely Adharatva establishes 
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that the soul is the ground of the body, and the concept of Niyantrtva emphasises that 
the soul is the controller or inner ruler of the body. The concept of Sesitva, in turn, 
describes that the soul uses the body for its own purposes. So then, the body is invariably 
supported and controlled, and is used for its own purposes by the self. The body and the 
soul are thus related to each other and as Brahman isthe inner self of all, He is the Sarva- 
dhara, Sarvaniyanta and Sarvaéesin. The world of finite selves and matter is inseparably 
related to Brahman as its body and so cannot be physically divided though could be meta- 
physically analysed. The concept of Brahman being the Sarvadhara explains the onto- 
logical truth, that It is the being of our being and that It pervades all beings as their 
immanent principle and that It happens to be the inner sustainer of all. 

The concept of Niyantrtva of Brahman establishes that Brahman exceeds both 
the chit and the achit and that It is absolutely perfect. Brahman is the ruler of this world, 
and the finite self depends upon Its will for-its functioning. The finite selves and matter 
happen to be the modes of Brahman and so depend upon It, even for their very existence. 
So they are Swaripasrita. They depend upon the Divine will for their functioning and 
so are also SamkalpaSrita. The concept of Sarvagesitva73 emphasises that the individual 
selves are entirely subservient to the Supreme, and that they exist therefore only for the 
satisfaction of the Supreme. 

This body-soul relationship is the most convincing mode of explaining the philo- 
sophical, metaphysical and religious relationship of the world with Brahman, according 
to the scriptures. This relationship between the individual selves and the supreme estab- 
lishes the utter dependence of the finite selves on Brahman, for their existence as well as 
functioning. 

The sams&ri chetana, though is, in fact, inseparably related to the Supreme Lord 
as his Dasa, Sega or Sisya, fails to realise his true nature, on account of the beginning- 
less Maya and so is devoid of the light of truth in his heart. Though qualified by his essential 
nature to enjoy the rapture of Divine Communion, he is again and again subjected to 
transmigration as he fails to realise the Highest Object of attainment. This forlorn pilgrim 
comes across a worthy preceptor at some time or other, who enlightens him on his 
essential nature as well as the reality of the Highest truth. The most beneficient acharya 
takes pity on the soul and preaches him the philosophy of the truth, the goal and the way 
and leads him on most kindly to the goal of his life. The sadhaka cannot by himself proceed 
on the path of sadhana but badly needs a guide, and he surely gets such a guide at the 
proper time, only on account of Divine grace, showered on him for even the slightest 
good done by him knowingly or unknowingly.74 

In the ultimate analysis it becomes, therefore, established that Divine mercy is at 
the root of all sadhana and it is only on account of His unbounded grace that the 
finite self embodied in matter awakes and arises from the deep slumber of ignorance and 
yearns thereafter for Divine experience, for attaining which, he goes in search of a 
proper preceptor. 


73. Ved. Samgraha, p. 208. 
4 ‘seawey a alee ageatagd gat | faont: werrngenifanedt a arfas: 
aaray yeahs araastasea: 1’ <. F. AT IP. 76 


THE SADHYA OR THE UPASYA 


In the previous section we dealt with the innate nature of the Sadhaka and thé 
difficulties he had to face on the path of Sadhana. We also enquired briefly into the nature 
of the “Three Reals’ namely the matter, the Finite Self and the Supreme Self. 

It is indispensible for a Sadhaka to have a thorough understanding of the nature 
of the goal he aspires to achieve. He must know very precisely the full content. Of-his.. 
ideal with all its implications so that his efforts may not be wasted or misdirécted. s SS 


What Should be the Supreme End of Life: 
Desika declares this as follows: 


AAT ACTMNT A AT ARAL ASH] | WHAATTAM AeA... “fl nee oe p 
XY 7. a. Senee® @ 


‘One should ignore what is of no value, what is only of a little value, what Ys valu- 
able and also what is more valuable. He must choose only that which is the most valuable 
in the Sastras just like the nectar in the ocean.’ 

Here Desika expounds the futility of all hedonistic pleasures. All materialistic 
ideals are negative in value as they are full of defects.1 They are rajasic and tamasic 
and they drag down the self to malignity. So they are of no value and are to be discarded. 
The attainment of worldly goods as ordained in the karma kanda is of very slight value 
(Alpasara) and likewise, the attainment, also of good things of svarga. All these values 
are not real though they are pleasing to some extent. As the Katopanigad says, there is 
an eternal conflict in this world between the pleasure principle and the reality principle, 
Preyas and Sreyas, and he will be wise, who choses the reality principle for the other.2 

Though self-realization is a nobler and truer point of view, it alone should not be 
the sole aim of the sadhaka. It is little more valuable, but is not all. It is of no value to 
one who desires the enjoyment of the Supreme Being. Self-realization can only be a part 
of God-realization. So, the Sadhaka will not consider such parts of the scriptures that 
treat of only the realization of one’s own self and the means thereof, as valuable, as it 
involves isolation from God. 

To a sadhaka, therefore, only the attainment of Brahman and the means thereof 
are the most valuable. This is the saratama part of the scripture, for there can be no 
delight to the jiva without God. The attainment of the illimitable rapture of Divine com- 
munion, and of eternal service unto Him, is therefore, to be the highest aspiration of 
man, as it is his essential nature or svarupa, as a Sesha of God, to subserve his seshin, 
the Over-Lord of all. 

The soul should get rid of all kinds of misconceptions and become conscious of 
the omnipotent God. It should formulate a correct sense of values, and hold before itself 
this lofty ideal of paripirna Brahmanubhavam or a complete and comprehensive vision 


,1. See Rahasya Traya Sara, 7-p. 102. 
2, ‘aat: sqarearaea ara Walt | (#. ST. 1-2-1.) 
3 
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of the Supreme, and nityakainkarya or eternal service at the feet of the Supreme Being. 
The sadhaka must hunger for this alone intensively. 

The siitrakara reveals the defects and dangers of ungodly ideals and enlightens 
us upon the significance of the Summum Bonum or the Supreme good, in the form of 
the attainment of Godhead. 

The jiva is subjected to innumerable imperfections of great magnitude in all the 
states of his existence, and the Supreme Being, whom he has to attain, is a home of all 
auspicious perfections, without any taint of imperfection. This true knowledge of the 
gunas, vibhiitis and supremacy of the Lord on the one hand, and the knowledge of his 
own essential nature of being subservient to Him, on the other, become the cause of the 
origination and enrichment, in him, of Bhakti towards the Lord. 

In the introductory stanza to his Sri Bhagsyam Ramanuja describes Brahman as 
one, who is the Supreme Being responsible for the creation, preservation, destruction and 
others of all the worlds, and who has resolved to protect the host of multiform beings that 
surrender unto Him. Raméanuja points out in this stanza that the Ultimate of the Upa- 
nisads is the same as the God of religion, the glorified Lord of Sri. The two entities 
viz., the order of finite selves and the physical order characterise Him, being His modal 
manifestations. These are real, in the sense, that they glorify Him, and not on account 
of their being all independent. 

Ramanuja’s philosophy strongly affirms: 

(1) The Reality and knowability of Brahman, 

(2) The Reality of the World of matter and Finite selves only as adjectives of 

the Supreme Being. 

(3) The Reality of the empirical world, 

(4) The Reality of a transcendental region where the liberated commune with 

God, and 

(5) The Reality of sadhana as an actual means of an upward evolution of the 

individual. 

Ramanuja repudiates all the schools that deny Brahman or his glory or the reality 
of the empirical world, and establishes, in turn, the reality of the transcendental Brahman 
that supports, controls from within and uses for Its own purposes the cosmos, which is 
also real as well. ) 


Brahman is Knowable: 


God is to be intuited by us only according to the scriptural authorities that are 
held valid and infalliable by all Vedantins. It is contended by seme, that the scriptures 
ordain Brahman as unknowable and impossible of instruction, on the authority of some 
texts like ‘qatarat fradea aatca adatag’, “agraravafady’ and others. It is also argued, 
that Brahman is undifferentiated consciousness, which alone is real, and that the 


3. SAAT TEATIaSataaes MTeaaeTeafakratagqoa oregon Sta akaeas sitter srata- 
TAA AITARATAT LAT TSAI SIT: TI A TaN: TaferwcaryNHK 7 
saafedraat: aaat: ofa et. WT. WI—1-1. 
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empirical world is only an appearance. So, it is contended that the fact of knowing 
Brahman can never be possible, as It can never become the object of knowledge. 

Ramanuja has carefully examined this argument and has repudiated it emphati- 
cally. The several incompatibilities, that are inescapable, in the event of accepting un- 
differentiated consciousness as Brahman, are shown clearly. He comes to the conclusion, 
on the authority of the same scriptures, that there is one Reality, the Brahman, which is 
characterised by the orders of the chit and the achit, that are equally real but inseparable 
from It. 

Likewise the theory that Brahman is unknowable is also repudiated by the school 
of Ramanuja. The scriptural statements exhort the aspirants to know Brahman. 
Brahman is named as ‘qeatfafaata’, ‘aaaTada acaea aeay’ and others. adaeraaae wafea, 
ay aa fafed qerat oa ated, afeftaraea, aarert ged Aq aa Wars ai acadt aware’ 
and a host of similar texts declare that Brahman is knowable, and that It must be known 
for attaining salvation. This position appears like a paradox. Some scriptural statements 
say that Brahman cannot be attained by words or the mind, whereas some other state- 
ments ordain, that Brahman must be known. How are we to solve this problem? This 
school has admirably found out the key to solve this problem. It must be admitted that 
there is no contradiction whatsoever between these scriptural statements. They cannot 
be mutually contradictory, for then they serve no purpose. So it must be understood that 
the statements describing Brahman as unknowable mean that it is impossible to know 
the Absolute Brahman in its entirety as it is verily infinite. We cannot know the Reality 
in its totality. Our knowledge of the Supreme Being is necessarily bound to be partial 
and never complete. This is the import of the scriptures that describe Brahman as exceed- 
ing the province of our mind and intellect. If, on the other hand, it is maintained that the 
statements defining Brahman as knowable are to be taken in a figuritive sense, then it 
inevitably contradicts the spirit of a host of scriptural texts. The unknowability of Brahman 
cannot be proved even by inference even as it cannot be by scripture. 

‘Brahman is unnamable and unknowable because of this’ etc., should be the form 
of inference. Here Brahman is the Paksa and it is to be asked. whether the Sadhya is 
found in the Paksa or not? If it is answered in the affirmative then how can a knowledge 
of the Sadhya opposed to the Paksa be possible? If it is answered in the negative then 
it is futile to continue the reason as the Sadhya will have no Asraya. Likewise, many 
incompatibilities ensue even regarding the Sadhya. On the other hand counter syllogisms 
also are possible.4 The object of dispute is knowable and nameable because it is shining.’ 


‘fait Fa ated a ATAATACATA’ 


It is impossible to attribute this quality of aTaT=aca and Haga to anything any- 
where. When that is the case how can that be possible of that Supreme Reality which is 
verily Sarvasabdavachya ?5 


4, Fal Hareaars at wacarfafa watery 1 Ta Tas ATeaTaTt ad T ar? oa Ha 


dfaesareas:? fact ¢ frcataar frereraareatiacest 1’ a. fa. P. 119. 
5. geared tafaatanareacatfa weafaq | faqacadaaat sfacor aa aa gu’ oa. fa. p. 119. 
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So it is the established conclusion of this school that Brahman is knowable and 
that the scriptures ordain that Brahm&nanda cannot be fully measured, through the state- 
ment ‘dqtsacer Alaiat wafa’. otherwise statements like ‘aaa aeaqad’ qaet Aa: 
wet Ja:’, and others cannot be explained. 


No Distinction Between Saguna and Nirguna Brahman: 


Ramanuja does not accept the theory of Sankara making a distinction between 
Saguna Brahman and Nirguna Brahman. It is the firm conviction of Ramanuja that the 
Absolute Brahman of the Upanisads is Itself the Isvara of Religion who is again the 
Supreme Vasudeva the inner self of all. The philosophy of Advaita makes such a distinc- 
tion and explains certain sections of the Stitras such as Sadvidya, Ubhayalinga, Karya 
Brahman etc., in this light. The ‘Sat’ which is taken to be “Advitiya’ and ‘Nirguna’ ‘in- 
determinate absoluteness’ is said to become Isvara, the determinate. This Saguna Brahman 
is said to be finite and a mere appearance. But Nirguna Brahman is said to be pure un- 
differentiated consciousness. The God of religion, thus, is less real than the Absolute of 
philosophy according to the Advaitic school of thought. 

This distinction between two Brahmans is rejected by other Vedantins firstly 
because it involves self-contradiction. It cannot be accepted that Brahman evolves into 
the universe of names and forms if at all it is to be rejected later as an illusory develop- 
ment. The process of ‘Srshti’ then cannot at all be applicable to this school. Secondly 
it is subject to the fallacy of Srutahani and Aérutakalpana. The Bhedabheda schools of 
Bhaskara, Yadavaprakaga and Nimbarka have refuted the Theory of Nirguna Brahman 
and this portion of their arguments is serviceable to ViSistadvaita though their own ex- 
positions are not in toto accepted by it. Brahman is not undifferentiated consciousness 
for the mere reason that consciousness is only an attribute which necessarily stands related 
to a substratum. If it is asked ‘Why then Brahman is described as consciousness’ it shall 
be replied thus: The essential characteristics of an object describe even the essential nature 
of the object through those characteristics. So the term jfianam denotes that Brahman 
is of the essential nature of knowledge. This conclusion is’substantiated by various scrip- 
tures that describe Brahman as omniscient and as possessing by its very nature infinite 
knowledge, strength and valour. 


‘equrfreamerateat fe wager caeqaiq sfaqreafea 1 aa fe axes: ‘agar: 

cared agua: stated’ araanaaifacaisa A ata: gfe 1 ..... aTeT THATACTA 

TARA HY argqramfaataataaaasa 

aq. a. P. 180. 

Statements like ‘Nirgunam’, ‘Niranjanam’ are explained by Ramanuja in a significant 
manner. They are meant for the denial in Brahman of all that is defiling. Brahman is 
essentially pure and is opposed to all that is evil and defiling. The statement ‘ag aratfed 
fsaq’ does not deny plurality itself outright but it denies only “Hager aeqaraiea’ or 
plurality of objects outside and not ensouled by Brahman. The statements like ‘af@ afa@’ 
also do not discard everything else other than Brahman as ‘Not this, Not this’, but they 
only declare that Brahman is not only that much. These texts positively affirm that He 


THE SADHYA OR THE UPASYA 37 


is more than anything else that is conceivable. The unsurpassingly great qualities of Brahman 
are thus expounded by these statements. 


The siitrakara expounds the same in the sitra ‘SHa@ataca sfatefs aal aadifr = 
Ya: ’. Ramanuja explains this as ‘aramm: vararaTaat sfafreaa’ 3. & p. 183. 


frivarera ater weit ZaUTAraeNgITIa | MAST aie ada adndfifas- 
CAAA SHANTI HT TICAST aaeaild capa Aeaed Fava 
TATSITAAT: 1 et. HT. 13-2. 


This exposition by Ramanuja of the term Nirguna establishes remarkably: 

(1) The difference and distinction between Brahman and the finite selves; 

(2) The validity of all types of sacred texts without leaving any one of them as 

is being done in other schools; 

(3) Divine purity though the Supreme is characterised by the chit and the achit 

as Its body. 

Ramanuja explains the relation between the infinite and the finite by means of 
Samanadhikaranya which is only an inseparable relation between a substance and its 
attribute or a ‘Dharmin’ and a ‘Dharma’. This truth of ‘Prakara-prakari bhava’ is the 
secret key to understand the relationship between the universal spirit and the universe of 
matter and selves. Neither is there undue stress here on unity or ‘Abedha’ resulting in the 
illusory theory of the world in entirety, nor on ‘Bedha’ or total difference. But it is a 
synthetic truth of Unity in Reality 


Brahman is the Ultimate of the Upanisads: 


Brahman, the ultimate of the Upanisads is described by Ramanuja as the most 
Supreme. 


‘aeaAset TaUraal freattlawste aaafrararawIaaaHcaMTTNTT: FeatTAAS ATA | 
waa secant fe wees: | aged @ TASI Wise aaMmafafaad asea AeATy:— 
@ 4 aaedt UT | Mal AMMMEAAAA HeMIT: | aTATSAA aa Saataratwaries: 
AARTAHCTHAM ATASITAT 1’ afl, HT. 1-1-1. 


Brahman is the Reality of all Realities. ‘Satyasya satyam’.”? It transcends matter 
and the finite selves. It is pure and far from any imperfection or evil. It is perfection par 
excellence, self-complete, absolute knowledge and joy. It is infinite by nature and also 
by the infinite and boundless perfections of attributes. 

Brahman of the Upanisads is the ‘Sarvesvara’ or the Supreme God of religion. 
Desika defines Brahman Supreme Lord of the Universe as follows: 


6. See Sri Bhashyam, 1-1-21; 3-3-33; 1-2-8; 3-2-20; 3-2-12. 
7. Br. U. II—3-6. 
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‘gazed, aranaafa Saray, adafaean, adataarenay, aaHeaay, TATATC- 
AH, TARA ARAN, TAM ACAA TAA AAA HAN, ATA ZETA AH ALATA 
eat. fa. P. 225. 


The entity of ‘Isvara’ is different from primordial matter as well as the finite selves. 
He who is the overlord of all objects other than Himself is God. Isvara is the transcendental 
Divine Being who is one and Absolute. The Isvara of religion means the same Reality 
as meant by the Brahman of philosophy. The Divine personality is the centre of know- 
ledge and is all pervasive unlike the finite self which is atomic by nature. This “Vyapakatva’ 
is the distinguishing differentia of God. He is the one who utilises the world for his own 
purposes as the entire world of matter and finite-selves is subservient to Him. This 
‘Sesitva’ also differentiates Isvara from the finite self whose very nature is that of being 
subservient to the over Lord. The definition of ‘SarveSvaratva’ is impossible for any other 
entity. Ramanuja describes the glory of the Supreme as 


‘eaittfataranraad creqfeaia safaney ’ aaa. 


and affirms his ‘Sarvesvaratva’. The non-sentient matter is bereft of consciousness and 
so has no volition at all. Though the finite self has cognition conation, and volition, 
he is not the ‘Niyanta’ of either the physical world or other entities. His capabilities are 
very limited. God is ‘Vibhw’ or all-pervasive. He is in contact with all objects other than 
Himself, and this is impossible of any other entity. The fourth definition says that He, 
who is worshipped by all actions of all is God. The Gita says 


‘ae WT TATA WaT A TA A’ WT. aT. 9-24, 


God is also defined as ‘Sarvaphalaprada’. It is God’s will or ‘Sankalpa’ that is verily 
responsible for the granting of fruits of all kinds of activities to all. Karma by itself is 
inert and is said to be incapable of yielding any result by itself. It is the All knowing God 
who is thus served through those activities or Karmas that grants us the corresponding 
results. The Gita says ‘Prabhurevacha’ and affirms this. God is described as the ‘Adhara’ 
or ground of all things other than Himself through the spiritual relationship of Apritha- 
ksiddhi. This definition excludes Kala or time as it is not an ‘Adhara’ through Apritha- 
ksidda sambandha. He is defined as the first and the intelligent cause of all effects in this 
universe. Time or kala is excluded here also, as time is not responsible for all effects in 
Nitya vibhuti, being itself subservient to the Lord. No effect is possible without God 
and ‘Nikhilakaranatva’ is unique to Him alone and none else. Again God is defined as 
one who has all objects other than Himself and his attributive consciousness as his body. 
As one cannot be the body of one-self ISvara is defined as the innerself of all things other 
than Himself. This attributive consciousness cannot be the body of that same self and so 
the attributive consciousness of God is also excluded in the above definition. Similarly 
‘Svatah Satyasankalpatvam’ is also an apt definition of Isvara. Though the finite self 
is to attain ‘Satya sankalpatva after liberation, his state is totally subject to the will of 
God. It may also be defined that God is the Divine Being who is to be contemplated upon 
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by the aspirants for attainment of eternal bliss after release from the shackles of Samsara. 
He who is to be attained by unceasing meditation is Isvara. The ‘Taittiriya’ text defines 
Brahman as ‘Satyam, Jfianam, Anantam’ and enables us to realize the infinity of Iévara. 
Ramanuja explains this text as follows: 


‘aa aeaad frartfrmaratit wee 1 aa fewreedd waa aciagsa Aca catac: | 
THATS aera ANitearfirwaaewarar | aad freatdHfaastaT- 
SRA | at wafaagiaaaaay Aaa earar: 1 aaa BrHmarqaitesacfed 
eaeraTS | aTNCAKTASTEA | ASNT TUTAIARAA | AT GaqagUeTTaaatfegafaman- 
tatfaracaerearon facet eataat: aft. AT. 1-1-2. 


This statement of the ‘Taittiriya’ affirms that Brahman is different from primordial matter 
and Finite selves. The term ‘Satyam’, the true—means that Brahman is ‘the absolutely 
non-conditioned Being. This excludes the entity of matter which is as a rule subject to 
continuous mutation and the bound Jiva who is associated with it. These two are not 
absolutely non-conditioned for they undergo many states of various different names. 
The term ‘Jiianam’ means ‘the eternally free intelligence’ and this term excludes the freed 
jivas on account of their once limited knowledge. Similarly the term ‘Anantam’ implies 
that ‘the Supreme Being is free from the limitations of time, space and condition. This 
as a rule excludes the eternally free or Nityas who are like other selves smaller than the 
smallest atom. Brahman therefore is a concept which implies Transcendental greatness 
and perfection. These three attributes are applicable to one and the same Brahman as 
they are not elliminative in character as alleged by some philosophers of Advaita, who 
describe that three different states of empirical and illusive experience of ‘Anrta’, ‘Jada’ 
and ‘Vichhinna’ are controverted by these three terms. Advaitic philosophers propogate 
that these three terms have one and the only meaning and declare that pure consciousness 
is real and that it cannot be sublated. This theory of the Advaitins positing pure con- 
sciousness as Brahman is opposed by Ramanuja. The above definiton contains several 
attributes which are non-contradictory and so define the same Reality which is qualified 
by plurality. The reality is differentiated and distinguished from their objects. The plura- 
lity of these qualities does not imply a plurality of reality. The linguistic rule of “Samana- 
dhikaranya’ which is defined as 


‘frasafatafaart wei wafearad afe: arava 1’ 
af}. AT. 1-1-1. 


permits the.co-existence of distinct qualities mutually non-contradictory in one and the 
same entity and in the light of this rule the above attributes of Brahman become meaning- 
ful as they enable us to know Brahman. 

The sutrakara has, in the second sutra, defined Brahman as ‘Janmadyasya yatah’® 
and has combined the characteristics of being the cause, sustenance and destruction of 


8. Sri Bhashya, 1-1-2. 
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the world in Brahman, even though any one of these characteristics would have sufficed 
to define Brahman. Srsti Karanatva, Sthitikaranatva and Layakaranatva are combined 
here in this synoptic definition just to clear away the doubt that three different supreme 
Beings are existing for the above three different functions. Any one of these three func- 
tions is enough to define Brahman for none else other than the Supreme Being is invested 
with such extraordinary power. It is, also, the intention of the Sutrakara to show that 
one and the same Brahman is responsible for the origination, maintenance and destruc- 
tion of this universe. In a later section the Sutrakara determines the nature of ‘Isvara- 
tatva’ by means of his being the sole cause of involution, in the sutra 


‘aa aTaTTEM = (AT. AT. 1-2-9.) 


wd wafeaa wanfsfaramet SANAIAA aa TERA TAK aUMAT AMT AA: 
Hae: gta aAfragrearadna afefaratery 
rat. fa. P. 225. 


Ubhayalingatvam : 


Brahman is devoid of evil and imperfection and this is what is pointed out by the 
Nirguna texts. By a denial of imperfection in Brahman His perfection is affirmed. He 
is not only free from any imperfection but is also a home of all perfections. ViSistadvaitic 
conception of God-head is the whole of Reality and an abode of infinite eternal and auspi- 
cious qualities like Truth, Goodness and Beauty. Brahman is not only the Real Reality 
or Satyam, Self-consciousness or ‘Jnanam’ and Infinite or ‘Anantam’, but also “‘Amalam’ 
or Supreme Good Sundaram or beautiful and ‘Anandamayam’ or blissful.9 This Ubhaya- 
lingatva of Brahman is affirmed by the sutrakara in the sutra 


‘a earaist aaaisgs aaafe’ eft. UT. WI—2-11. 


The above qualities namely ‘satyam’, ‘jninam’, ‘Anantam’, ‘Amalam’ and ‘Anandam’ 
are His determining qualities or Svarupanirupaka dharmas. The explanation of Advaitic 
philosophers given to the term ‘Ubhayalinga’ as relating to Saguna and Nirguna Brahman 
is not compatible with the context. The scriptures lay down that Brahman is free from any 
imperfection and that at the same time it is the abode of all auspicious qualities.1° It declares 
that Brahman is both ‘Akhilaheyapratyanika’ and ‘Kalyanaikatanasvarupa’ at one and 
the same time. This in fact is the concept of ‘Ubhayalingatva’ as explained by the savants 
of the ViSistadvaita school of philosophy. The Absolute is thus conceived as a perfect 
personality in this school. DeSika examines the ‘Nirgunavada’ in the light of the exposi- 
tion of Ramanuja and comes to the conclusion that it cannot stand as explained by Advaitic 
thinkers. There can be no Nirguna Brahman for such a concept violates the conclusions 
of the scriptures that define Brahman as earatfat ataaofnat 4, a: Aas: Aa fad and TaaTA: 


9. ‘trea fanny’, ‘are gal’ Ff. F. 
10. °F aeat ayeearcat fase farcafaenay fafsrredisfrara: aca: TeaTSeT: 17 
Bl. F. 8-7-1. 
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aaaTseT: How can we reconcile then the Saguna and the Nirguna texts? Both these types 
of texts cannot be equally held valid as they are contradictory. Nor can either or both of 
them be rejected for it results in the establishment of either Nirgunatva or Sagunatva 
consequently nullifying the other. As both these are self-established and valid we cannot 
also make an option of any one of them and reject the other. It may be argued that accord- 
ing to the principle of “Apacheda’ the former text describing Sagunatva gcts cancelled by 
the latter Nirguna texts. But this also is not possible for the principle of ‘Apacheda’ cannot 
Operate in an instance where mutual order ‘qveqt qaiva’ and mutual contradiction 
‘qzeqt facta’ are definite (Niyata). It is the conclusion of Mimamsakas that the principle 
of ‘Srutilingadhikarana’ must be applied to decide the force (in the case) of any one 
of the two mutually contradictory texts appearing in a definite order. According to this 
principle the Saguna texts become weightier and never the other. Moreover it is not at 
all necessary to bring in the principle of ‘Apacheda’ regarding Saguna and Nirguna texts 
for these texts deal with quite different matters and as such are not at all contradictory. 
The Saguna Sastra pertains to the infinite auspicious qualities and according to the FaIwtl- 
qateeqTq the ToT TTT pertains to the imperfections that are different from the noble 
qualities dealt with already.!1 Thus both types of statements become valid and comple- 
mentary. The same principle is to be followed to explain away satisfactorily the 
incompatibility between Avikaratva and Nirvikaratva as well as ASariratva and 
SaSariratva. : = 

Nirvikaratva is to be found in Divine nature but Savikaratva is found in the Visista- 
vastu. Just as the vikaras of the body such as childhood, youth or old age can never stain 
the self, similarly, the vikaras or changes in primordial matter and the self, the attributes 
of the Absolute, do not touch the visesya or the substratum. 

The conflict between SaSariratva and ASariratva is also likewise allayed. The 
Absolute is formless but is not incapable of assuming any Divine form It likes for evolving 
the good of Humanity. He does not take any bodies resulting out of the previous Karma 
like the finite selves, and asariratva signifies that the Divine Being is the master of Karma 
and not subjected to it.12 

It results from the above enquiry that Brahman, the Absolute of philosophical 
enquiry is always qualified by ‘Ubhayalingatva’ on account of His being a home of all 
perfections without any taint of imperfection. 


Brahman is Not Pure Consciousness but Qualified by it: 


The Advaitic view of Brahman as ‘Nirvi$esa—Chinmatram’ or pure consciousness 
is repudiated and rejected by Ramanuja. The conclusion that is naturally arrived at on 
the basis of the above three predicates of satyam, jfianam and anantem is that Brahman 
is saguna and savisesa. The qualityless Reality is neither real nor realisable. All sources 
of knowledge prove only a qualified Reality and there is no pramana to establish pure 
consciousness as Brahman. 


if, N.S. P. 226. 
12. N.S. P. 226. 
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fafariaargatfefa: fafaaeacgiid samfafe art a mead 1 afaanaegfaracad 
AATATATATA 1” aft. AT. 1-1-1. 


Neither the perception of the nature ‘I saw this’ nor verbal authority can establish Nirvi- 
Sesa Brahman. The Nirvikalpaka pratyaksa which necessarily involves the apprehen- 
sion of certain qualities of the object is also incapable of cognising an unqualified object. 
Nor can inference prove it. Consciousness necessarily has the quality of consciousness 


and self-luminosity. Consciousness is illumination of an object to a subject and never 
about nothing. 


‘a a fataom atfad afaafea aaqesd: 1 facaserrmaaatamees fe afazerqasateta 
aataat a’ sf}. AT. 1-1-1. 


The relation between the subject and the object is between distincts and the theory of 
sublation does not apply to these as it applies to only contradictories.!3 

If pure consciousness is self-proved it possesses the quality of consciousness and 
the quality of being self-proved and even so cannot be a qualityless entity. 


‘aan fafaaecatafa aaisiear at at at | 
frente afasecay caterer uv’ 
wat. fa. P. 227. 


If it is proved that NirviSesatva is the quality of Brahman then it is not non-qualified. 
Similarly it remains qualified in the event of Brahman’s being bereft of NirviSesatva. 
So it is the conclusion of ViSistadvaita that Brahman is ‘Chidrupa’ or of the nature of 
consciousness and also that it has ‘Chaitanya’ or consciousness for its quality. It is not mere 
NirviSesa chinmatra. Brahman is necessarily qualified by a host of perfections and has 
Dharmabhutajfianam, which is eternally all pervasive, unlike that of the finite self, that 
is subject to limitations during the state of samsara. As explained above the plurality 
of qualities does not mean the plurality of the substratum for a number of non-contra- 
dictory attributes can define the same object by distinguishing it from others. The auspi- 
cious qualities of Brahman are classified into two categories as those that are definitive 
and those that are derived from the definition.14_ The defining attributes are Satyatva, 
Jiianatva, Anantatva, Amalatva and Anandatva and the NirupitasvarupaviSesas are in- 
numerable such as Divyamangala vigrahatva, Raksakatva, Moksapradatva and others. 

Brahman is eternally self realized, is the Sat without a second, self-existent and the 
self contained substance. It is self luminous and is the light of lights. 15 

Brahman as infinite consciousness connotes its eternally all pervasive character. 
As light is distinct from luminosity similarly the Divine Self or Divyatma of the Universal 
Being which is a pratyak, or self-aware principle is distinct from His attributive conscious- 


13. Sri Bhashya 1-1-1. 
14. Svarupanirupaka dharmas and nirupita svarupaviseshanas. 
16. Mae 112-9, 
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ness. Though the Absolute is the Transcendental Reality, it is at the same time the Imma- 
nent and includes everything else in the ultimate analysis. 


Brahman is the First and the Intelligent Cause of the Universe: 


The Sadvidyal® of the Chanddgydpanisad deals with Vedantic cosmology. In 
this section Uddalaka, the teacher asks his son Svetakethu whether he has learnt from 
his teacher about that Adesa by knowing about which everything else could be known. 
Here the term Adesa refers to the Absolute Reality which happens to be the material 
cause as well as the instrumental cause of this universe. The teacher initiates his son 
into this vedantic truth of Abhinnanimittépadanakaranatva of the supreme being, in this 
section. The Supreme Being is the ground of the Universe by knowing whom everything 
else is known. By knowing the cause we can know the effects as the same substance enters 
into different states and assumes different forms. 


‘aa aata yfasa ad wad famed eq arareat fart armada afaaar 
aay BI. J. VI—1-4. 


The instance of clay entering into many states of pots and pitchers as well as other 
instances of common experience illustrates the non-difference between the cause and its 
effects. Clay is the Upadanakarana, the immanent cause of all types of pots or pitchers 
of clay. The understanding of clay includes the understanding of all its effects as it is 
their material cause. Similarly the ultimate spirit is the material cause of all, as the under- 
standing of this one is said to include the understanding of all. This concept of Sarva 
vijfiana from Ekavijfidna directly proves the reality of the ‘all’ as the act of understanding 
the ‘all’ implies their reality and inclusion in the ‘one’. 

The non-difference between the cause and the effect is illustrated by the teacher 
Uddalaka through various illustrations. What is after all an effect? It is only an Avasthan- 
tarapatti or the assumption of a different state and configuration. There is difference in 
utility, form and name but the substance is the same. The effect is in the cause in a subtle 
state. What is in a subtle state in a cause assumes a gross state and becomes the effect. 
Nothing that is non-existent can assume existence. So the sadvidya’s affirmation that the 
knowledge of the one leads to the knowledge of all affirms that it is the one and the only 
cause of the universe. The unity of the causal relation is thus emphasised by the concept 
of the knowledge of the all by the knowledge of the one which propounds that Brahman 
is the material cause of the universe. 

Uddalaka taught his son as follows:— 

‘Being alone, this was in the beginning, one only, without a second. It willed “Let 
me become many’. 


‘ada alataay aaleanaigctay | 
aaa ageat saraata wy’ 


dN 
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16. of. S. VI—-2-1. ei \ 
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The term Idam referring to this world of plurality is said to be non-existent at 
the time of creation but was only ‘Sat’. ‘Agre’ or ‘In the beginning’ means before the 
time of creation. By one only mainfested universe is not declared to be non-existent at 
the time of creation but it means that Brahman existed with the modes of the sentient 
and the non-sentient in a subtle state that they were treated to be practically non-existent. 
In the causal state there was no differentiation of names and forms. The term Ekameva 
implies that the universe existed in the ‘one reality’ in an unmanifested state. The word - 
Ekam does not prove the non-existence of the world of plurality, but it only implies The 
One qualified by the sentient and the non-sentient in the subtle state. It was Brahman 
in the state of Ekatvavastha which was Namarupavibhaganarha. This state of oneness 
leads to the Bahutvavastha which is Namarupavibhagarha and becomes its cause. 

In empirical causation the material cause is different from the instrumental or 
intelligent operative cause. But it is not so with cosmic creation. The term ‘without a 
_ second’ (Advitiya) declares that there is no instrumental cause other than the one which 
is the material cause. This term ‘without a second’ affirms that one and the same Brahman, 
the all powerful, is both the material and the operative cause. It needs no other assistance 
for creation. The force of the term ‘without a second’ does not altogether negate a second 
thing. The scriptures have affirmed certain characterisations subordinate and subservient 
to the absolute entity,17 so the negation here refers only to such of the points other than 
those ordained.!8 So it is to be concluded that the intention of the Nisedha in this context 
refers only to that of any intelligent cause other than Brahman itself. 

The term ‘one’ implies Brahman in whom the universe in the state of non-differenti- 
ation was fused and this is proved by the next statement ‘ageat 33T4@4’. Similarly the 
terms ‘adett’ ‘atisilsqsrat’ establish the fact that Brahman is itself the material and the 
operative cause of this universe. 

The use of the term Agre in this context does not favour the implication of Sajatiya 
vijatiya svagata bhedha sunyatva through the terms Sadeva, Ekameva and Advitiyam as 
this Bhedhasunyatva cannot be declared only at a particular time namely before creation. 
The usuage of the word Agre becomes futile as the world of plurality is supposed to be 
unreal in both the states of cause and effect. Nor can it be argued that Agre has no signi- 
ficance for the description of creation is proceeding from the ‘afawaaataeqcaraeat which 
is definitely marked by this term Agre. This statement in fact emphasises Vijatiyabhedha 
in the form of time, Sajatiyabhedha through the individual selves and also Svagatabhedha 
through the extraordinary qualitics of Omniscience, Omnipotence and the like. More- 
over the acceptance of the plurality of selves as well as the beginningless and wonderful 
stream of Karma is necessitated to justify the varied and unequal creation of the universe 
that is described further without which it is impossible to absolve Brahman from cruelty 
and partiality. Thus it becomes established by the above scripture that Brahman is both 
the material and the intelligent cause of the universe on account of its omnipotence. 

Brahman is distinct from all other entities. It is unique. It possesses all natures 
and capacities being thus unique. It has wondrous manifold forms though one only. 


17. The Visesanas are Paratantra to Brahma Tattva. 


1s. fafereufafeafanad fara: | 
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Because it is similar to others only in being an entity we should not regard this as a self 
contradiction. | 


‘qa UAT aeT ae: adacgiaamtdaaat adearad adaferiinsata, uncia 
fafaarratiateant a, greta aarcoraiiitaraaatta cera a a facat sf aeGaraarad 
factafarat a aaat 1! q. d. P. 84. S. S. R’sedition. 


‘wana adaegtaasiaa asain actatrea ata aT 1’ A. a. P. 8a. 


‘aaaiearqaacated FAN: BRATATA: TAA sarawaaren ofan ffraarcnaty azafa 
sfaatzateat 1’ a. a. P. 31. 


During the state of Healey Brahman exists with its modes of chit and achit in a 
very subtle state. Brahman with its modes of chit and achit in such a subtle state is in 
the causal state. Then there is no distinction of names and configurations. In the state 
of creation Brahman wills to become many and likewise becomes manifold with an in- 
finite number of sentients and non-sentients. The sentient and non-sentient beings exist 
even in the gross state as modes of Brahman!9. There is only change of state in the sentient 
and non-sentient whereas Brahman is free from any change. Brahman in the state of 
effect is characterized by its mode of the sentient and the non-sentient beings in the gross 
state. Brahman is in the effected state now and there is no difference between the cause 
and the effect. Therefore the effect namely the universe is the same as the cause namely 
Brahman. The Upanisadic statements such as 


‘ad afead wa’ oi. T. 141, ‘aRaad ad’ ai. o. vii—25-2,, ‘agararfer feoaa 
$d. 3. 4-11. ‘aeafa Beat qe aa wa fasta ez aad fafaan’ 7. 3. 1v—s-6. 


declare the same truth of the cosmological unity. The cause of the universe namely Brahman 
qualified by the sentient and the non-sentient in the subtle state is also the effect namely 
the cosmic order in the form of Brahman qualified by the sentient and the non-sentient 
in the gross state. The same truth of the cosmological unity is expounded in the sitras. 


‘aad aaa | aafagegatizaar acrart aga adar aaaertfaaay 1 acHafaq caeaa 
TANUTAAU TAVAATAMIAGASAANITA ar ageqGuee acHiIeMTaea Hal | Halfaea favacr- 
aTARITeAARTUCIASAATA aaageqIe ava alaeafafa srg wena: HaTT 
wTeaeag 1’ att. AT. 11-15. 


It is on account of this cosmological unity that Sarvavijfianam or knowing the universe 
with its manifold differences is possible by knowing its cause, the Brahman. This truth 
culminates in the realisation that the cosmic ground namely Brahman is the same as the 
Antaryamin or the innerself of the jiva which is contained in the principal text ‘Tat- 


19. Sri Bhasyam, 1-4-27. 
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Tvamasi’20 Antaryami Brahmana and other scriptural pronouncements point to this 
cosmological unity and establish that Brahman is the first cause and also the instrumental 
cause of the cosmos. 

The problem of cosmology has been dealt with in different ways by exponents of 
different schools. According to the school of advaita, the universe is unreal, creation a 
myth and portions of scriptures ordaining the process of creation are to be entirely sub- 
lated. Brahman alone is real and in the ultimate analysis there is no creation, no universe 
of differences, not any involution. It is all a fictitious creation due to nescience. The 
theory of Vivarthavada strictly prohibits any such creation. But these passages are meant 
to explain the phenomenal state or the Vyavaharikasattaé which turns out to be illusory 
in the final analysis, though admitted as such in the beginning. According to this termi- 
nology Brahman qualified with Avidya is said to be tRe first cause. The principle of in- 
dividuation or avidya is however said to be unexplainable and false. Bhaskara, on the 
other hand, postulates that Brahman is the first cause of the universe and by the opera- 
tion of a real upadhi or a limiting adjunct it becomes the many. Here the world is real, 
the transformation is real and the recovery of the lost unity also is real. The relation of 
Brahman with the world is one of identity and difference. There is pure identity in the 
state of liberation whereas there is real difference in the state of samsara. According to 
this view Brahman undergoes transformation in its material element and likewise trans- 
migrates through its spiritual element under the stress of a real limiting adjunct. Parinaéma- 
vada attributing transformation and transmigration to Brahman itself is the keynote of 
this school. YadavaprakaSa on the other hand, postulates causal reality to be one sea of 
universal Being underlying its triple aspects of chit, achit and Iévara. Brahman is said 
to differentiate itself into the three entities namely finite selves, matter and Isvara. This 
differentiation is not the result of Avidya or Upadhi, but inherent to it. Further, Brahman 
and the finite selves are identical as well as different. 

These different theories are critically examined and found fault with by Ramanuja 
both in his Vedartha Sangraha and the Sree Bhashya. The school of Advaita postulating 
the Vivarthavada aiming at false appearance does not get the support of the scriptures 
enquiring into the Vedantic cosmology.2! The instances of causation given only prove 
transformation or change of state.22 There is not a single illustration of any false appear- 
ance in this context.23 The Sadvidya implies the central principle of Satkaryavada accord- 
ing to which nothing new comes into being nor anything is created out of nothing.24 
The cause is nothing other than a state of subtle unmanifested existence. While explain- 
ing the relationship of Brahman with the universe the Upanisad says 


‘eRe: AeTAeAal: TAT: AaTAAAT: aeafasat : ’25 


20. ‘WMATA TAIT: SHtaracatraa Srarcncaafaeataha sfararfeas 1’ 


q. FT. P. 23. SS. R’s. Edition. 
21.- T.-M: K. 3-33. 


22. See Intro. to Ved. Samgraha, Sri S. S. R., p. 58. 
23. Tatparya Deepika P. 57. Madras Edition. 

24. Phil of Vis P..N:S. P. 251. 

25. Bf. J. VI—8-6. 
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and affirms that all the beings have their root in the Sat that they abide in the Sat and 
that they are established in the Sat. This clearly establishes that Brahman is the material] 
cause as well as the instrumental cause of the Universe, for only then can all beings proceed 
from the “‘Being’.2° They abide in it for it is the final support and all are established in 
it for it is the inner controller of all. The sat without a second brings the world into its 
explicitness of names and forms and this is propounded by the scripture 


‘aaa SamtenaTaafass aTASA eaTHcatfit ’ 


The supreme with the individual as its mode enters into the world of nature and unfolds 
its differentiations. The universe is rooted in Brahman and is sustained by it. It is the 
source and sustenance of all. Nothing can exist apart from it. An object gets the status 
of a padartha only when it is ensouled by the Supreme Being.27 The statement ‘Tat Satyam 
Sa Atma’ formulates that the cosmos is maintained by the Supreme spirit who is the soul 
_ of all living and nonliving beings. 

On a close examination of the text in question we come to know that causation 
is a real process in real time and that Brahman Itself is both the material and the spiritual 
cause of the Universe.28 

As a corollary to the above it becomes established that Brahman possesses the 
attributes of omnipotence, omniscience and immanence and omnipresence and Supreme 
inward control. The process of creation and maintenance of the cosmos glorify the spirit. 
So by knowing Brahman as the inner self of all beings, all beings become known as Brah- 
man is the ultimate meaning of the Universe as ordained in the crisp statement ‘Sa Atma’. 


‘va sg TISaTY 1 aa CHART AAT aaa aatfaat wala 1 aden’ 
aeaaatatt TaHadTa aa ataaia ‘aera’ gaa AMT ara ade 
afgareea qarearata aaa 1! a. a. P. 179, 


The arguments for Vivarthavada are thus refuted and overruled by ViSistadvaita 
philosophy strictly in keeping with the propoundings of the Upanisadic statements. 

Bhaskara’s argumentation attacks the advaita on all fronts and shows that the 
theory of Vivartha is contradictory to all pramanas. But the Bhedabheda theory of Bhas- 
kara is in no way better29 for the imperfections of the individual selves stain Brahman 
itself as the Absolute transforms itself into the relative by its parinama sakti. This Brahma 
parinamavada strikes at the very root of the perfection of Brahman and so is irreconci- 
lable with the teaching of the Upanisads. Incompatible conclusions are unavoidable 


26. See also ‘isHTaad ageat waste’, ‘saad Ta aaa andi’, ‘Tara caqaHET’, 
‘HATTA TSS TaTATh A’. 

27. FarcHasarsraaes Hcreafagert: Taracay wayaera afasedat aera aafata 
a alata 1’ a. a. P. 12. 

28. See Intro. to V. S., S.S. R., P. 58. 

29. T. M. K. 3-31, 32; 
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even though it is argued that it is the Sakti and not Brahman that undergoes transforma- 
tion.39 


vafn aesa facaad fafaarafara aaagatatraateta: geafegre ga t.... 
facagat a vam: afeacfeora sft aq Faafaaiceqeaa 1 fe seated ya 
asa HAs? sHaaasht cawagheonrat sastata va 1” 

a. a. P. 188. 


The theory of Yadavapraka$a is also inadmissible}! as it runs contrary to the 
Upanisads that teach Ivara as the cause, ground and inner self of the Universe. Isvara 
is no where stated to be a fragment of another Absolute. According to this theory Brahman 
the Absolute is itself subjected to all the evils and imperfections, as the Universe is affirmed 
to be one part of that Absolute. The Absolute cannot be pure and perfect in one part 
of its being and imperfect in the other. So the philosophy of Visistadvaita vehemently 
refutes the conception of Bhedabheda as wholly illogical. 

According to the exponents of this school of philosophy Brahman or Iévara is 
the Divine Absolute Reality who is the material cause and instrumental cause of this 
Universe. Brahman alone is the Sat without a second. It is always a repository of a host 
of auspicious qualities. This Reality has its modes, the chit and the achit in the subtle 
stage during the causal state and is eternally associated with its modes both in the subtle 
and the gross states. Transformation or change of state does not imply any change in 
its transcendental essence but only in respect of its attributes the chit and the achit. The 
achit changes from the subtle to the gross state and the chit who is immutable in his essence 
is affected by contraction or expansion of his attributive consciousness due to the impact 
of Karma. Brahman which is pure, real and the sole cause of the universe is ever perfect 
and shines forth in its absolute divine essence. The transcendence of Brahman is stressed 
from the beginning and it is affirmed that this kind of Sarvakaéranatva is possible of Brah- 
man. It is uniquely distinct from every other entity.32 Thus the school of Visistadvaita 
has founded its own theory of cosmology strictly according to the scriptural teachings 
and has remarkably explained the fact of the universe, fully bringing out the real sense 
of Brahman who is the inner self of all beings both sentient and non-sentient.33 

This conclusion once for all puts an end to the several theories of the exponents 
of the Yoga, VaiSesika and Nyaya schools that admit only the Nimittakaranatva of 
Isvara and attribute the status of material cause to nature alone. Though they admit 
the reality of the universe, the individual selves and Brahman, certain conclusions of 
these schools are quite contradictory to the purport of the Vedas and so they are to be 


totally discarded. One such conclusion is about His being only the instrumental cause 
of the universe. 


30. See Intro. to V. S. S. S. R. P. 85. 
31. T. M. K. 3-30. 
32. ‘arareaat qseq fatranragay raera famed Geert Set: 1’ 


q. a. P. 32. S. S. R’s Edn. 
33. ‘See’S, B, I—4-23: T. M. K. 3-25, 26, 
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Brahman is Immune from any Change or Imperfection: 


Accepting the status of the material cause to Brahman does not at any time result 
in its Vikaritva as doubted by some, for Brahman with its modes of the chit and achit 
in the subtle stage happens to be the causal state whereas Nirvikaratva Sruti applies to 
the substantive substance, viSesya, which is in the aspect of the inner self. Thus the scrip- 
tural announcements relating to the Nirvikaératva and Upadanatva refer to quite different 
objects and therefore are non-contradictory. The change is only in the adjectival part 
whereas the substantive part is changeless for ever.34 

This can be understood on the analogy of the changes of the human body. The 
individual self who is Avikari is associated with the gross body which undergoes subse- 
quent changes from childhood to boyhood, manhood and old age and other such stages. 
A change of state is a vikara and this occurs to the non-sentient in the form of Mahattva, 
Ahamkaratva, Indriyatva, AkaSatva, Vayutva and others. The vikara of the self is in 
the form of the contraction or expansion of his Dharmabhutajfianam or attributive con- 
sciousness. These changes are all caused by the inherent nature of these entities and are 
termed as vikaras. But it is not so with Isvara. The immutable value of Brahman is ex- 
pounded in the Sutra (3-2-20). Though the Supreme self really dwells within every object 
it is not tainted with any imperfection relating to those objects as the very essential nature 
of the Supreme self is essentially antagonistic to all imperfections. Ramanuja gives the 
analogy of Akasa here to illustrate that existence itself within several objects, does not 
involve one in evil as a4kaSa is not tainted with the imperfections or defects of various 
objects within which it actually exists. Likewise the very essential nature of Brahman 
is pure both in its transcendent and immanent aspects.35 


‘gfqearfactafeaaearta aeaterat atareatarareaat ageTATATA STAT: 1 
aft. AT. 11—2-20. 


Tévara is eternally associated with the sentient and the non-sentient in all states by virtue 
of his inherent nature. Never does he abide without these adjectional modes. (Svarupa) 
Chidachidvisistatva stands for all time though ‘equfaafafafaryca’ is only for a 
particular time. Vikara is defined as a Svarupajanya dharma and as this is impossible 
of Chidachidvishishtatva which is eternal, Isvara is above all vikaras. So there is abso- 
lutely no incompatibility in His being the material cause of the universe. 


Brahman Known Only by Sistra: 


It is objected by the exponents of the Nyaya school that Brahman cannot be the 
material cause of the universe as It happens to be the intelligent cause. Common experience 
shows that one and the same thing can never become both the material and the spiritual 


34, ‘eqAAaaAeT ST IA ATA Tee: 1 a as aft Tet TAIT: HAT TARISHT AST. 
TrarararalataHacaary SITAAT] | (ait. AT. XII—2.) 
See also N. S. P. 230; T. M. K. 3-25; 
35. See V. S. P. 73. S. S. R’s Edition. 
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cause. But this objection is untenable. This objection cannot be raised before admitting 
the existence of God. Then how can we prove the existence of God? The consensus of 
vedantic conclusions is that Iévara can be known only by Sastra or scripture and never 
by inference. This has been directly proved in the sutras also.7° As we have to depend 
upon the scripture for the proof of God, we have to fully admit Him as ordained by the 
scriptures. The scriptures invariably establish God both as the material cause and the 
intelligent cause of the universe. This scriptural assertion can never be controverted by 
inference at any time. It is suggested at this stage that the vedic texts describing Brahman 
as the material cause have to be taken in the indicatory sense instead of ns primary sense 
as in the case of many such statements like ‘aTfecal Ao:’, ATATH: Ttaz:’ and others that 
are opposed to other pramanas. The gruti cannot teach some thing which is totally op- 
posed to our day to day experience. So it is said that it is better to establish God’s Nimitta- 
karanatva first by inference and then explain away his Upadanakaranatva in a scenes 
sense by inference. 

The above contention is incorrect for the mere fact that Brahman is to be estab- 
lished only by scriptural authority according to the sutrakaéra. Brahman is not capable 
of being made out by any other means of proof. All attempts to establish Isvara by in- 
ference prove failures. We observe that all effects such as pots and pitchers necessarily 
have an intelligent cause, on the analogy of which we can infer the existence of a super 
intelligent cause for the universe. Here it must be asked as follows: Is an intelligent cause 
similar to that of a pot and pitcher inferred or Is a doer or Kartha endowed with the 
powers of Jfianam, Ichha, Piayatna but bereft of some attributes found in the familiar spiri- 
tual cause, inferred? In the first choice the intelligent cause of the pots and pitchers is 
subject to many limitations of knowledge and power and in the embodied state is subject 
to the stress and strain of Karma. Inferring a similar intelligent cause for the universe 
results in a similar defective person and never can an omnipotent and omniscient cause 
free from the strains of Karma and body be established by inference. If, on the other 
hand, the other alternative namely ISvara endowed with only the powers of cognition, 
conation and volition is desired, instead of one endowed with the innumerable attributes 
of body etc., it tantamounts to the abandonment of even cognition and volition on the 
same analogy and results in the inference of an ISvara endowed with only Prayatna 
or effort. 

It may be argued further that the potter is in need of a body as his cognition and 
volition regarding the pot are janya or produced and not Nitya or eternal whereas the 
alt, Zet and yaet of Isvara being eternal, an Isvara without a body could be inferred. 
But it is not so. Knowledge and desire are eternal and for these a body is not necessary. 
Similarly prayatna also is eternal and for this also not only a body is not needed but also 
Jfianechha are not necessary and as such Ivara will have to be bereft of knowledge and 
desire.37 It may be pointed out further that pa prayatna is eternal it always is rela- 


36. S. B. 1-1-3. 
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tive and necessarily involves cognition and volition for determining the object of cona- 
tion. The object of knowledge is the object of desire and the same becomes the object of 
prayatna. Prayatna is always related to the object and is co-ordinate with knowledge 
and desire. But this argument is not correct as a particular kind of prayatna is admitted 
for respiration in the bodily organism during the state of deep sleep or Susupti while 
either knowledge or desire is not existing. Prayatna has the fact of relation to an object 
in the state of Susupti without being related to knowledge and desire and similarly know- 
ledge and desire are not necessary for the prayatna of Iévara. Thus many a defect in 
the argument that Brahman is known by inference is pointed out by Raémanuja in his 
Sri Bhasya. 

It need not be doubted that establishing Isvara by inference promotes theism 
whereas non-acceptance of the argumentation of the Nayyayikas leads to atheism. Cer- 
tain definite purposes are served in refuting the argumentation of the Nayyayikas trying 
to establish God by logic and dialectics. Firstly knowledge of the reality as it exists is 
made possible in a realistic way. An object that is cognisable through the nose cannot 
be cognised in any other way and it must be said so. If an object of smell is known as 
an object of the ear it is totally an illusion which must be once for all opposed and warded 
away. Secondly for a person who is firmly convinced that God is proved by inference 
alone, if at any time a doubt as to the validity of that inference occurs he will result in a 
disbeliever of God and goes an atheist. But it is not so in the case of the scriptures. 
aeaaeed never gives room for such doubts and scepticism. Thirdly it is an admitted 
fact that the scriptures are valid as they enlighten us about the unknown and this 
‘aatataarraca’ becomes established only if it is proved that God is known by scriptures 
alone instead of its substantiating the existence of God already proved by inference. 
Otherwise the scriptures become Anuvadas and do not carry the maximum weight. 

If this theory of establishing God by inference is not discarded then it results in 
many incompatible conclusions. Though the earth and the great ocean and others are 
produced effects, there is no proof to show that they were produced by one at only one 
particular time. The produced things are quite distinct from one another and so it cannot 
be said to have been produced at one and the same time by only one agent. As we per- 
ceive difference in time, consequently we have to infer against one particular time and 
one particular agent.28 Moreover, as the individual souls are incapable of creating the 
wonderful world, it is to be inferred that there is an agent different from these individual 
souls on the strength of the world being a produced effect. Just because of this it is not 
right to infer that there is only one agent for creating the universe. Not only this. Even 
an inference of the type that only individual souls who possess wonderful powers due to 
their special merit form the cause of producing particular and distinct created effects is 
appropriate instead of assuming an unseen agent different from the individual souls. 

Again the simultaneous creation and destruction of all things are not seen and so 
cannot be proved truth. Creation and destruction are seen to take place one after another 


38. ‘Hermertardtat wracaat water faltat ear TAITATATA | T AHET qeete HAGA 
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and therefore if only one intelligent being is assumed to be the agent for the production 
of all things then there will be no invariable association of the effects with such a single 
producing agent, the cause. Then the Paksa or subject of discussion namely the intelli- 
gent being will have to possess such attributes that are known to be possessed by any 
other. And the example given namely of the pot is also defective to illustrate the thing to 
proved because such a single person is not known to exist.39 Logical inference fails to 
establish an agent distinct from the individual souls for the creation and destruction of 
the universe. The following are some of the counter syllogistic statements. 

1. The body, the world and others have the individual souls as their producing 
agents. Because they possess the character of produced effects just like a pot does possess. 

2. God is not the producing agent. Because he has no purpose just as the released 
souls. 

3. God is not the producing agent. Because he has no body just like the released 
souls. 

4. Time under dispute can never have been devoid of created worlds. Because 
it possesses the character of being time, just like the present time.40 

Does the Lord perform work with a body? or without a body? Is His body eternal 
or non-eternal? Is he full of activity? or is He devoid of all activity? 

It is difficult to answer either way to all these questions on the grounds of inference 
and therefore the process of logically inferring the Lord in accordance with what we see 
gets stultified for the same reason.4! 

So it is the conclusion of Vedantic philosophy that the highest person who is the 
Lord of all is proved only by Sastras. And these Sastras declare that he is distinct from 
all the things cognised by all the other pramanas. He is an occan of unsurpassingly great 
and noble qualities. He is omniscient.and He is hostile to all that is evil.42 

So the Sastra is a means of proof which is authoritative and infalliable and this is 
the only source of knowing Brahman and according to this we understand that Brahman 
is both the material and the spiritual cause of the universe. 


Brahman is the Sarvadhara or Ground of All: 


While describing the relationship between the universe and the Universal spirit 
Ramanuja expounds according to the spirit of the scriptures that the world forms His 
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body. being entirely supported and controlled by Him and used by Him to serve his own 
purposes.43 

Brahman is the adhara and the universe is the Adheya. The Universe of finite 
selves and matter abides in the Absolute and depends upon it for its very existence and 
functioning. These subserve the end of only Brahman in the ultimate analysis. Brahman 
directly supports all existents just as it is the ground of its determining attributes or Sva- 
ruipaniripaka dharmas such as Satyam, Jfianam and Anandam as well as the Nirupita- 
svarupavisesanas, or the defining details. Just as the individual self sustains the body 
and uses it for his own purposes, similarly the supreme sustains the individual self by 
virtue of His being its inner soul and controller and uses it for His own satisfaction. The 
Absolute is the ground of all and sustains all other objects directly. It sustains such of 
the attributes as are qualifying certain substances indirectly through those substances.44 
Everything else in this universe is the attribute of the Supreme and is related to Him in- 
separably. The existence also of all things depends upon His will alone. Thus the uni- 
verse of finite selves and matter is svarupasrita, being rooted in Brahman and also is 
Sankalpasrita being completely controlled by It alone. 

The concept of Adharathvam is well brought out by the definition of Brahman as 
found in the Taitiriya text as Satyam, Jianam and Anandam. Satyam signifies that Brah- 
man is the Absolutely unconditioned Reality and distinguishes it from the Chit and the 
Achit. The term Jiaénam connotes the eternally all pervasive character of His conscious- 
ness in the universal and the particular aspect. Brahman is Ananta or infinite and this 
distinguishes it from nature and the finite selves. It is free from all limitations of space, 
time and causality.45 The concept of Brahman being the Adhara of the chit and the achit 
is the main thesis of Visistadvaita and this affirms three important truths. 

1. The world of nature and selves is real. 

2. These cannot exist separated from Brahman. 

3. Every being sentient and non-sentient lives and moves in the Supreme Reality.46 


- Brahman is the Sarva Niyanta or the Inner Controller of All: 


It is the established view of the Visistadvaitic school of Vedanta that Prakrti with 
its evolutionary changes as well as the finite selves subjected to the moral law of Karma 
are realities and that they have Brahman as their ground and goal. The metaphysical 
idea of Brahman as Adhara of all others leads to the next concept of Brahman being the 
Niyanta or the inner controller of all. 

The Brihadaranyakopanisad47 brings to light the truth that Brahman is the inner 
ruler of all subjects and objects of experience. Aruni Uddalaka questioned Yajfiavalkya 
whether he knew that ruler who is the inner controller of all in the Universe. 


43. V.S. P. 4.8.8. R’s Edition; R. T. S. 3. P. 78. 
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Yajfiavalkya then answered in the affirmative and after stating that Brahman is imma- 
nent in one and all as the inner controller, said 


‘a: aaquag faqa wave yaraisat a alin wenft a fag: wea eatin qeria at 
A aaley YaTAAW TAA TT T AA areas: 


He who is immanent in all beings as their eternal ruler and has all other beings 
sentient and non-sentient as His body and yet, whom all others do not know as their 
inner controller is Brahman. Brahman has thus the quality of sarvaniyantritva. The 
Subalopanisad defines Brahman as the all-pervading Supreme self who is eternally pure 
and perfect. The Svetasvatara declares that Brahman is capable of knowing everything 
independent of the instruments of knowledge such as the eye or the ear.48 The Sutrakara 
also clarifies that Niyantritva and Amaratva are the essential attributes of the Supreme 
self that differentiate Him from the finite selves.49 This Sarvatman who is the ground of 
all is also the inner controller or Niyantha. The Universal self is the Purusothama who 
is the ruler of rulers. The whole Universe along with its planetary system moves for fear 
of this Supreme self.50 This is the unique characteristic of the Supreme Being and this 
never belongs either to nature or to the finite centres of experience. The finite self is subject 
to the fruits of its Karma whereas the Lord is ever glorious.5! 

It is declared in the Sutras52 that there is eternal difference between the three en- 
tities namely nature, finite self and the Universal self. Though these are different they 
do not exist differently. They have different values but yet are inseparable. Prakrti is 
not the self, muchless the internal ruler. The order of nature is a reality but is adapted 
to the needs of the finite self. The finite self on the other hand though free and pure is 
in essence subject to its Karma and the never-ending Samsara unless it attains spiritual 
realization. But the Supreme self is the eternal of eternals (Nityo Nityanam) and is thier 
inner self and ruler. It is the Antaryimin indwelling in the finite selves.* This inner ruler 
is the same as the Absolute reality, the Sat.53 

The antaryamin who is different and distinct from the orders of nature and finite 
selves is ever residing in the finite self as its inner controller. The Dahara Vidya prescribes 
that Brahman as antaryamin should be meditated upon.54 The Supreme residing in the 
ether of the heart is neither conditioned, transformed nor tainted by evil.55 The Lord 
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is described as residing in the heart of humanity without losing His infinity. Can two 
selves co-exist without contradiction in the same body? Why not? Though the finite 
self and Iévara are real different entities they never contradict each other. They are not 
hypotnetical entities to turn out unreal in the long run. The Jiva who is really subject 
to Karma in the form of Punya and Papa can progress spiritually only when he tunes 
his will to the will of God, his inner self. Similarly the Supreme being who is Aparichinna 
resides in the heart of the sentient beings to impart divinity and to direct them towards 
upward evolution. 

The Gita5® ordains that the inner ruler or paramatman is the subject of every moral 
judgment in the ultimate analysis. The Adhistana or body sustained by the five pranas, 
the conative sense organs or Karanam, the finite self or the Kartha, the vital functions 
or Prthakchesta and finally the inner divinity or Daiva are declared to be the five factors 
that are found in every action. Isvara or the inner Divinity is thus the ultimate subject 
of all actions. 

Now comes the question of the moral freedom of the Jiva. If Ivara is the ulti- 
mate subject of all actions, can the finite self be deemed to possess moral freedom? 
Though Iévara is the final subject of all actions, the self has the freedom to march towards 
spiritual perfection or to lapse into malignity by way of choosing either the good or the 
evil. This choice is left to the responsibility of the Jiva and so he experiences good or 
evil in an equal measure according to his choice. Ivara, the inner controller is a silent 
but not an indifferent witness of the Jiva57. After having equipped the Jiva with the neces- 
sary physical and psychological mechanism Iévara stands as the inner controller and en 
lightens the Jiva upon his duties through the Sastras. The finite self is permitted by Isvara 
at this stage to use its freedom. The Jiva is thus free to will either to obey or to trans- 
gress the commands of the Divine Ruler and herein is the moral possibility of the upward 
evolution of the self. At the next stage Isvara permits him to exercise his freedom by 
means of Anumanthritva and then assigns to him the fruits thereof, either pleasure or 
pain according to his choice. The Sitrakara explains this in the Sutra 


‘grmetaeg fatganiafrgraaatfara: 1’ oA, AT. 3-41. 
Ramanuja comments on this Sutra as follows :58 


‘aatg fag gern ga coed salrateraatat oearar acanfaardia sadafa 
ATA eT Tata TIA TAT: | 


Then it may be asked whether it is not an act of mercilessness to be indifferent 
at the first instance. But it is not an act of Nirdayatva for, the finite self is a doer or Kartha 
who can choose his way in a conflict of desires.59 The finite self is not fated to follow 
something irrespective of his free will. Then it would be mere determinism and there 
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would be no possibility of any moral choice. The finite self is endowed with full freedom 
either to choose good or evil according to which he reaps the consequences apportioned 
to him by the inner Impartial Judge. The finite self is said to gain his Kartrtva only 
from the Supreme, who is the all-self and inner controller.®0 

The finite self gains his Kartrtva in general from the Divine as he gets from Him 
his physical and psychological organism necessary for functioning and derives his Kartrtva 
again in particular from Him alone as it is He who permits the self to exercise its freedom. 
HUHFoqt Wary and Anumatipradana endow the self with Kartrtva. Though the 
Supreme grants permission he is not tainted by the fruits of such deeds for they relate 
only to the doer who has engaged in them first. The finite self has the power of exercis- 
ing his free will and the Supreme does not deprive him of it. Then it may be asked why 
this question of Anumantrtva is raised here, if the finite self wills freely in accordance 
with its vasan&é only. The reply is this viz., this question of the God’s granting permis- 
sion is not made up BBs any one but is ordained as such by the scriptures such as. ‘@d: 
Sfase: Meat Tata, “UT wa aTeRAHTeafa’, “MeTAaTTArAaT a and others. 

It cannot also be doubted that the rise of the indweller is limited by the fact of 
His being indifferent at the first instance for the text enjoining the inner rulership of the 
Divine means that much, so that the scriptures in the form of commands and prohibi- 
tions may not turn out futile. Moreover Isvara’s indifference at the first stage regarding 
the Adya pravrtti of the finite self does not, in any way hamper the illimitable freedom 
of Isvara. On the other hand this glorifies Him. This is similar to the instance of a king, 
who, after granting all facilities to the chief minister grants him freedom of action also, 
himself remaining indifferent for the time being. Are not these two namely moral freedom 
and paradheenatva or dependence incompatible? Never. Such incompatibilities are not 
seen as in the above instance of the chief minister.®! 

If it is said that the self has no Kartrtva at all, it will be the same as that of the 
Samkhyas that attribute doership to nature and as that of Advaitins that attribute doer- 
ship to ignorance. If it is admitted that the self has independent doership then it results 
in the refutation of an All Supreme self, that is the inner controller of all, a Nirigvara 
tenet. Doership is only Jiiatrtva and this is derived from the Divine, say some. But this 
also is not correct. For then there cannot be any activity for either spiritual aspiration 


or for attaining it. So the self has all the three namely Jfiianam, Chikeerga and Prayat- 
nam,.62 
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The Srutaprakasika quotes the quintessence of all these findings in the following 
stanzas: 


‘STMARSTA AT FT AAT TAT 
qaradaa Gs aIAAeH AAT 
qaralat TTT a gay faqaraca | 
AACA TATHACA WHCTATARIaAT 1 
wang areata sitacatarcaetiaa: | 
T CAAA WTIAAASATH SAT AAT 1 
rataesrartaat gat aeraeatrareonregy 1’ 
aq. 4, 3-41. 


So it is the established conclusion of this school of Vedanta that Brahman in Its 
immanent aspect is the inner controller of all without being tainted by their imperfections. 


Brahman is the Sarvasesi: 


It was pointed out before that the entire universe comprising of the chit and the 
achit has Brahman as the Being of their being and though these two entities namely the 
chit and the achit are different from the Supreme and are possible of only being analysed 
as such metaphysically, they could not be divided physically as they were inseparably 
related to Brahman. This fundamental principle of our inseparable relationship with 
Brahman is affirmed by the definition of Brahman as the Adhara or ground and suste- 
nance of ail. The definition of Brahman as the Niyantha or ruler signifies that Brahman 
is absolutely perfect and that it exceeds the other two. The world of chit and achit depends 
upon Brahman but Brahman does not depend on these two. It is on account of its will 
that the world functions. The world depends upon the will of Brahman for its function- 
ing. The world is both Swarupaérita and Samkalpaérita. This concept of Brahman being 
the Niyanta or the ruler forms the second definition of Brahman. Now we come to the 
next idea of Brahman as the SESI of the entire universe. This Sesagesi bhava deter- 
mines the nature of the Supreme reality and affirms that Brahman is the final goal of all 
our efforts. All sentient and non-sentient beings exist only for the fulfilment of God’s 
purposes. They do not exist for their own sake. God’s glory becomes manifested in using 
them for His own purposes. This is Sesitva of the Lord. 

‘Sesah parathatvat’ defines that one which exists only for the satisfaction of another 
is a Sega or a subservient. Ramanuja defines a Sega as one whose very svarupa or essence 
is to bring out the satisfaction of the Supreme.64 The world of matter exists in Brahman, 
belongs to It, and exists only for Its satisfaction. Likewise the finite self. It depends on 
Brahman for its function and is used by Brahman for fulfiling Its own purposes. So both 
the orders of the chit and the achit are subservient to Him. 


————_—__—_—. 
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This concept of Sega-Sesibhava has great significance as this thoroughly revolu- 
tionises the attitude of the finite self. Though the world of matter and the finite self are 
alike subservient to Brahman the finite self alone is self-conscious and is endowed with 
reason and freedom offwill. By these he can discriminate between the self and the non- 
self, discard the latter, free himself from the clutches of nature and attain the status of 
the pure self. One who has thus attained self-realization realizes also that the Parama- 
purusa, the highest self, is the Sarvasesin who alone is to be adored and worshipped 
by all one’s acts. For such a self who has attained this knowledge of the Sarvaégesi every 
act will result in the service of the Supreme whom alone he realizes as his master or Swami. 

Vedanta Deégika points out that the term Sesi is generally applicable to both 
sentients and non-sentients for whose purposes other things exist, whereas that the term 
‘Master’ or Swami applies solely to the sentient. Likewise the term ‘Sesa’ applies to 
both the sentient and the non-sentient that exist for the sake of others but the term ‘Dasa’ 
or servant relates only to the sentient.65 Therefore he points out that the relationship 
of Sega and the Sesi between the individual soul and the Supreme self must culminate 
in the special relationship of Swamy and Dasa, the master and the servant. The freedom 
of the individual self becomes glorified only when it is dedicated to the Supreme self, 
who is the Sarvasesi and the inner ruler of all. The individual self must attune its 
will to the will of its master, the Param&tman by destroying its Ahamkara or egocen- 
tric nature. The True meaning of the individual self is realised only when it dedicates 
itself to the eternal service of the Paramatman the over-lotd of all in self-donation. 


‘aerate Bt: Cava eaUTa FW at TAT’ 


reminds Desika when expounding this eternal truth of the Sarvasesi. The general goal 
of usefulness to the Lord becomes for selves the goal of service as they happen to be 
his Dass. In consequence of being the Sesi and the Swamy, the Lord attains a 
unique glory; the enjoyment of service. 
The significance of this relationship of Sesa and Segsi between the finite soul and 
the over-lord of the universe is two-fold. 
(1) The Sesa has to serve his master alone for the benefit of whom he exists. 
(2) It is the responsibility of the Segin, the over-lord to protect what belongs to 
Him and therefore Isvara alone is responsible for the protection of his 
servants. 


Brahman is the SarvaSaririn: 


The fundamental concept of Visistadvaitic philosophy is the idea of Brahman as 
the Saririn or inner self of all other entities both sentient and non-sentient. This 
concept of Sarira-Sariribhava is deduced from the impersonal and infalliable scriptures 
which are the main sources of spiritual knowledge. These truths of revelation are 
verified by intuitive experience, and also justified rationally. 
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The scriptural texts, in certain parts, establish the plurality of entities66 in the 
Universe, whereas in some other parts, They ordain simple unity®7, discarding plurality. 
This apparent contradiction cannot be successfully reconciled either by the school of 
Monism or by the school of Dualism, that gives all prominence to either the Abheda 
texts or the Bheda texts, as the case may be. In either case, it becomes extremely 
difficult to interpret all scriptural passages satisfactorily. But the Visistadvaitic philoso- 
pher knows Brahman as the Saririn of all beings, and by this Sitra, he binds all 
plurality into unity, without straining the scriptural texts. 

The Sadvidya affirms that the Universe is rooted in Brahman. The universe 
lives in Brahman and is established in it. The inner unity between Brahman and the 
Jiva is expounded by means of various similies.68 The Antaryami Brahmana of the 
Brihadaranyaka Upanisad® reveals in unmistakable terms this truth of. Sarira-Sariri 
relation. These texts are GhatakaSsrutis, that reconcile the extremes of pluralism and 
monism. Thus the truth of Sarira-Sariri bhava is proved by spiritual intuition, embo- 
died in the sacred texts, as pointed out above.70 

The school of Sankara negates the world to postulate Brahman. But VisSista- 
dvaita affirms the reality of the world to affirm Brahman. The world of nature and 
the finite selves are real attributes to Brahman, whose oneness and absoluteness. is 
confirmed by these. Brahman, the Transcendental Reality, is yet the immanent princi- 
ple in all other entities, sentient and non-senrient. The entire cosmos, thus, depends 
upon Brahman, for its existence and happens to be an inseparable attribute to that 
Divine Being. As the Supreme Being is the inner self of all other entities, all terms, 
denoting various objects, denote Brahman Itself in the ultimate analysis, as It is the 
Inner self of all.7! 

The Sarira-Sariri bhava emphasises the spiritual eunutnans of the Universe, and 
establishes the organic unity of the Divine. The concept of Sarva Sariri does not, in 
any way, suggest a biological organism, for this is a spiritual analogy, used to establish 
the inter-dependence of the Universe and Brahman. The Absolute co-exists with the 
finite centres of experience, as well as the world of nature, being their ground and goal. 

ISvara or Brahman is the real self of the Universe. Why should this all power- 
ful cosmic principle ensoul itself in matter and the selves? Does He not get tainted 
with the imperfections of the body? To this we answer as follows : 


663 Ba AT4: suchas sT gent GLA TATAT and others. 
67. az Ta: suchas Iq cay ofa and others. 
68. BT. J. VI—9, 10. 


69. 4. J. II—7. 


70. * mea Ser aera fearh aT AA ATH AT NT TTT AHCAHTLTAA TL Tal ageatata AHecy 
aMAAIAS Heed TIcacet afeaq Sarfafataaderradtead arta Fad Saat canataTiy 
adteqrenaat yaaa ea F caeeaa sfrarearcrenaat array TeAAy eaTATY Sarat 
UT ATASICITHUT 17 ww... ud aad Aaa Th TAIT AHA TF AAG HTAEA 
Tat wats 1’ sft. AT. 1-1-13. 


71. At. AT. 1-1-13, 
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The universe does not become the body of the Absolute due to any external 
agency like Karma, as in the case of the finite self. The world is inherently the body 
of ISvara, and not a resultant of Karma or chance. But it is not so with the indivi- 
dual soul. The finite self is not inseparably related to matter as its soul. The body 
of the finite soul changes from birth to birth, and is contingent, and in the final stage 
its relation with matter is once for all severed. But the sentient and the non-sentient 
entities are not related like this to Brahman. They are inseparably related to Brahman, 
and they cannot, at any time, exist apart from it. Brahman is characterised by these 
two entities, that are with it, in both the stages, the causal, as well as the consequent. 
Moreover in the composite being of Brahman each substance retains its distinctive 
nature. The analogy of a piece of cloth woven with threads of different colours, 
where each thread retains its own colour,72 is given by Ramanuja. Raméanuja affirms? 
that there is no confusion of different characteristic qualities of the three namely, 
matter, the finite self and the universal self. 


‘afagegat sitaca a aera ofenfacag:facanemaneea CANTATAS: aa 
faztrsa wate 1’ st. AT. —1-23. 
Commenting on (2—1—14) 
‘ MiraTTaAT AAT TAA HAT | 
Ramanuja states that a soul does not experience pleasure or pain, only because 
it is associated with a body. This experience of pleasure or pain is only on account 


of Karma. But the Supreme self is far removed from evil, though he has the entire 
universe as his body, as he has no trace of Karma whatsoever. 


‘AANA TARA: TASATASTHAATSSU AS HAKATA a T ATTA- 

Gea S: t aft. AT. 11-14. 
The defects of the body do not touch the self at all. 

‘ead a afa aware ofa stlaen atizaaraaa staat wal: wate A cya TUT 

Alkeaal ascagacaentarearant TAt sla + cathy aft. at. I-1-13. 

As pointed out:before, the concept of Sarira, in this system of philosophy, is 
all comprehensive and hoids good for any kind of Sarira. The Sarira or body is that 


which is supported, sustained, controlled from within, and used for the satisfaction of 
that Saririn only.74 This concept is derived from the sacred scriptures, and not from 


Wes Be 1-1, 

728, Be i—1-23. 

4, ‘Faas senate: qafeaeaaetarrarara: frase: Weary... .. 
aaearararaar faaeqaat afsaar a srreadifa ateat ardaaat frareqaat ayaa + 
ATasaSs THTLAT FraTHT: AUT Sq=ad 1 wave fe sihatcwa: Caareieaeaes: 1’ 

q. F P. 76. S. S. R’s Edition. 
Ha wea Fara aeed Tatra cava faaed siefad + WaT TesvdHeaet FT aT 
atreata aii areata’ ST. AT. 2-1-9; see also 1-2-2. 


THE SADHYA OR THE UPASYA 61 


mere perception. Unlike the definition of the Sarira as ‘3éfizqptaeq’, the definition 
of Sarira, in this school, denotes any substance that is entirely subordinate to a soul. 
In Nyaya Siddhanjana of Sri Vedanta Desika, the concept of Sarira, according to 
Nayyayikas, is fully explained, examined and criticised and the correct significance of 
this spiritual relationship is appropriately brought out.75 

Brahman is the Saririn or inner self of all other entities, the chit and the achit, 
and is the source and sustenance of the Universe. He is the Antaryamin, who has 
entered into the finite, as its self. So each term that connotes the Sarira of Brahman 
connotes Brahman the Saririn. The finite self is subject to Imperfections of embodi- 
ment, due to his own Karma. Matter or Prakrti is subject to Vikara, but the Parama- 
tman is ever-pure and perfect. He is never stained with any imperfaction of either 
matter or the finite self, even as the individual self who is not affected by the changes 
of his body. This principle of body-soul relationship deduced from the sacred texts, 
is the only convincing mode of reconciling the apparently contradictory texts. Rama- 
nuja concludes in his Vedarthasangraha, that this view reconciles all extremes of 
Vedanthic doctrines like those of Abheda, Bheda and Bheda-bheda. 

In this way of interpretation, all kinds of texts positing difference, unity, and 
unity in difference become explained. 


‘aaaizaar aaNaTt Tea aaferataia sta: aafia: 1 wHAe aa aTaTadfaafageg- 
TH Atakatateadaia vata | afagegasa fugeqasa geaveq wy caqeuequrag- 
waa aegiea Aa: aafsa: 1’ aq. a. P.90. 


This view satisfies all texts of the different Pramanas, as well as intuitive experience. 
The Sariraka Mimamsa is in fact an enquiry into ‘Tie Inner Soul’, The Paramatman. 


a ua freariaaaarttt areat | Aa Tad At aaftHG Sat Tea atreafacafaaa- 
cfaretiaa ay. Wier <1-13, 


Now we may sumup the main points relating to this body-soul relationship as follows: 

(1) In the composite being of Brahman, each substance namely the Chit, the 
Achit and the ISvara retains its distinctive nature. 

(2) The imper‘ections of the body do not affect the self which ensouls it. 

(3) The Supreme self is the Lord of Karma, and so It does not experience 
pleasure or pain, originating from the body. 

(4) Not only is possessing bodies no defect for God, but these bodies add to 
his Lordship. 


Brahman is the Redeemer of All: 


Isvara is described as the ‘Karma phala pradata’, or the dispenser of justice 
quite according to the moral worthiness of the doer. In addition to this He is also a 
redeemer or a Raksaka. 


75. N.S. Pages 209-210. 
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We have omitted to do what was commanded of us, and have committed what 
was prohibited of us, and thus we havo volated the Divine command. 


‘faigacaaacorttataeter fraanta | 
wiagreataartt at: Taaeeta u’ 


God punishes us who have thus transgressed the Divine Law, solely with the aim of 
redemption. This punishment is meted out to us only to redeem us from sin, and to 
dissuade us from evil ways leading to degradation. So the punishment inflicted by the 
Lord leads to the good of humanity, in the ultimate stage, and is just an act of 
mercy.76 

The Omnipotent Isvara, over-powered by mercy, yerns for the union with the 
individual self, his Sega, and so descends upon earth from His highest abode, to 
Brahmanize him. The Raksaka is very eager to recover the lost self, and so seeks the 
individual self, and tries to convince him to win him over to his side. Omnipotence 
on the part of God, as well as Saparadhatva or sin in the form of violation of Divine 
command, on the part of the finite self, happen to be the cause of bondage in 
Samsara. But the primary cause of redemption from Samsara happens to be the Lord’s 
natural compassion.77 

God’s compassion or Daya, is eternal and infinite, and is solely responsible for 
the redemption of all sinners. Of the three principal qualities of God viz., Jfana, 
Sakti and Daya (knowledge, power and compassion), the first two are useful both for 
punishment and rewards. But the third, namely Mercy distinctly plays its part only 
for redemption.78 This Compassion is described as an inclination to do good to 
others.79 

The Lord showers his compassion on us in innumerable ways. He is a suppor- 
ter and a spiritual guide to one, who is struggling hard to get rid of the bonds of 
Samsara, for attaining Divine communion. For one, who is utterly destitute of any 
means other than Him, He stands in the place of all other spiritual means, and 
releases him from samsara. He neglects nobody, but waits for some occasion or other, 
to rush to every one’s help, and tries hard to redeem each and every one from the 
shackles of samsara. It'is only because of Divine mercy that we repent for our past 
sins, and rush to expiate them suitably. God becomes gracious towards us, on account 
of some good act some how performed by us, and being thus pleased, He ignores our 
countless sins of the past and grants us eternal bliss, freeing us from the wheel of 
samsara. It is verily the Lord’s compassion, which is the principal cause for even 
doing this.80 


16. ‘ferata tat afragait wsatfay 1’ @aT. 64. 
MY. RET, eS hoo. 
78. R.TS:23, P. 154, 
19. ROT S2age. 154. 
80; RuiTyS, 23; B.a154: 
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The Lord uses all His ingenuity and cleverness in seeking out and claiming us 
to his side, and wherever we may run away from Him, we cannot escape from Him 
who resides within ourselves. His mercy is as infinite and eternal as Himself, and He 
never fails to pick us up from these dangerous waters where we are drowning, ship- 
wrecked, desperate and forlorn. 

The act of Pralaya, or the devouring of the Universe by that awe-inspiring 
Almighty, is also an act of mercy, as God checks the wrong doers from their career 
of sin and crime, and thus saves them from further entanglement. Similarly the act 
of creation is also a redemptive process, for the Achit-like souls are then provided with 
the necessary physical and mental organism that enables them to lead a new moral 
life and to make the best use of another opportunity for evolving their upward 
progress.8! : 

Thus we find that God has two kinds of relationships towards man’s activities: 

(1) He is the karamdhyaksa who is an impartial judge. He gives freedom of 
choice to the individual souls to act and appcrtions to them the fruits of 
their respective actions, good or bad. 

(2) He is an ocean of infinite mercy. He manifests Himself in the Universe to 
redeem men from the shackles of samsara. He delights in saving His Sesas 
from misery. God’s atcion in saving men is motivated not by any obliga- 
tion to do so but by His Supreme compassion. 

Ramanuja has reconciled these two kinds of relationships of God to man in his 

Bhasya under sutra II-2-3. 


The Five Forms of the Supreme: 


The All-powerful Gcd, the Parabrahman assumes five forms out of His everflow- 
ing compassion, for the sake of redeeming humanity. They are: (1) Para, (2) Vyiha, 
(3) Vibhava, (4) Antaryamin and (5) Archa. 

Para is the self-realized Absolute of P.ramapada and all the six divine qualities 
of Knowiedge, Strength, Lordship, Valour, Encrgy and Splendour are to be thought of 
in this Supreme form. 

The Vyiha form is the next and this is sometimes said to be three and sometimes 
four. As the qualities to be meditated upon are the same both in the pararipa and 
Paravasudeva the first form of the. Vyitha, this kind of triple classification has ensued. 
The four Vyiihas with their respcetive qualities ard activities are noted hereunder: 
Paravasudeva All the six qualities are pre- Enjoyed by the libeaterd. 


dominent. | 

Sankarsana Balam and Jfianam are pre- Promulgates the Sastras and causes Pra- 
dominent. laya. 

Pradyumna Aisvarya and Virya are pre- Creates the Universe and makes Dharma 
dominent. prevail. 

Ainruddha Sakthi and Thejas are pre- Protects the world and teaches the truth. 
dominent. 


81. aT. 2. 16 & 17. 
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The Lord divides Himself out of compassion into these four forms/to make medi- 
tation on Him possible for different kinds of people.82 The Lord will at no time be 
without the six qualitics, though in the above Vythas certain qualities are more pre- 
dominent than the others.83 


Vibhava: The several incarnations of the Lord on this empirical Universe are 
concrete expressions of Divine mercy. The mystery of the Lord’s incarnations is well 
expounded in the fourth chapter of the Gita.84 The above context of the Gita expounds 
the secret of Divine incarnation and establishes that Avatara is the living expressions of 
the redemptive grace of the ever merciful Bhagavan. The following factors are known 
from the above context about Divine incarnations: 


1. The incarnation is an actual truth. 

2. The incarnation of the Divine is the embodiment of Divine nature in full 
measure. 

3. The body of the incarnate is of the Suddha or pure Satva and never of 
Triguna. 


4. The cause of an incarnation is the will of the Divine. 

5. The time of an incarnation is a time of moral crisis, when Dharma has to be 
safeguarded. 

6. The purpose of an fincas: is to save the virtuous, to punish the wicked 
and to redeem the sinners from sin.85 


God descends upon earth and stays here for certain periods along with His 
devotees, trying all the time to raise them to Divinity. These are historic incarnations, 
and are meant for the maintenance of law and order in the world and for the propoga- 
tion of the Vedas, as well as for giving an assurance of salvation to one and all. God 
is omnipresent as pointed out in the texts like-’ 


‘gradfasa aera eater areram: fera:’ ‘ garateafad aa’ 


and so it should not be misunderstood that a vacancy is caused in Vaikunta or else- 
where, when there is an incarnation. ‘This truth of incarnation is a spiritual one and 
so cannot be interpreted in terms of space and time’.86 

Lord Krishna assures us in the Gita that He would come upon the earth to put 
an end to all disruptive activities, and to promote the cause of Dharma. His super- 
natural descent is fulfilled in granting communion to the ardent devotees that yearn for 
His presence. 


82. R.T.S. 5—P. 92. 

83. T.M.K. II—69. 

84. B. G. 4—6, 7, 8. 

85. Rahasya Traya Sara, 29, P. 247. 
86. Phil. of Vis., pp. 156-158. 
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Antaryami: 

God dwells in the hearts of all, as their inner self and controller, and this Divine 
immanence is an act of infinite compassion. The redeemer is not to be reached at some 
remote and distant place, but He is nearer to us than we are to our selves. He is 
readily present in everybody to be meditated upon, specially by those who are yogins. 


Archa: 


The Absolute Parabrahman who alone assumes the form of the Vyiha and the 
Vibhava assumes also the form of images and this is the Archa incarnation. The 
Vibhavas like Rama and Krigna stay on the earth only for certain times, at particular 
epochs, and so cannot furnish solace for humanity, at some later time. The Archas on 
the other hand are permanent incarnations, unlike the Vibhavas, meant for the sake of 
devotees of all times. The Archa is the living presence of God. ‘Arch& worshipped in 
temples is a reservoir of the redemptive mercy of Isvara who enters into a formless form 
of His own without being affected by the changes of Prakrti and Purusa’.87 

The Archa has certain decided advantages over other forms to the devotees. They 
are: 

1. The Archa has the rare possibility of attracting even the world-minded people 

towards Himself, by His infinite beauty and splendour. 

2. The devotee can drink with his eyes the Divine beauty of the Lord to his 
heart’s content, and meditate upon Him steadily. 

3. The Archa is the concretion of Divine Grace and is the one refuge for the 
entire universe that worships Him, as He is perpetually accessible to one and 
all. 

4. Worshipping the Archa is a source of immeasurable delight and solace to the 
devotees. 

This worship is very easy to perform as pointed out in the Gita. The devotee 
realizes the infinite perfection of the Lord in the Archa form. He forgets this miserable 
world and enjoys divine communion even with his mortal frame. The life of the 
devotee on this earth is, in no way inferior to that inthe other world, as it is moulded well 
and given the proper culture. Such a devoted life itself happens to be the end and aim 
of all sadhanas, as such staunch devotion is enough for early liberation. Desika gives 
vent to these feelings in the following stanza: 


‘wan Beredtafa aatfer aalrasad 
cqzatea wfarcrat afersaty | 
aasad ate a alata: 
Hat TH WNgTATAT Ta wv’ q. F. 43. 
‘If you are pleased with me, if [ am always near to you, and if, O Lord of the 


elephant hill, I have pure devotion towards you, and if your devoted servants are to be 
contacted by me, this world would really be Mukt’. 


87. Phil. of Vis., P. N.S., p. 160. 
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The devotee yearns to see the ever-auspicious and bewitching beauty of the Archa 
incarnation and desires for nothing else. 


‘favat fafaaacadta- 
aeurafaratznTiyeay | 
Ua WA ALATA 
aqueatasta a Rsfrata: uv’ q. 7. 49. 


All the above five forms of the Absolute are equally real and auspicious. There 
is neither contraction nor abridgement of Jfiana and other attributes in any one of these 
Divine manifestations. The Divine form is called ee as it is a home of Divine 
perfections, and as it is, also at the same time, accessible to all devotees. 


Sadgunas or the Six Principal Qualitics of Parabrakman: 


The Parabrahman is a repository of innumerable perfections, of which the six 
essential qualities are suggestive of his Paratva or Supreme Nature. These are 4144, 
aay, Uaad, aa, wat: and Asa. Likewise the qualities of Sousélya, Vatsalya and others, 
characteristic of his Soulabhya, are also in Him, to make Him a redeemer, accessible to 
one and all. The motive of Daya or merey dominates the infinite perfections of the 
Lord, and Deéika points out that they would lose their value without Daya. 


‘dat wagra afe ara za caat faat wat: 0’ qq. 15. 


He is first and foremost, the God of compassion. His mercy overflows over one and 
all, without any distinction. God is both a judge and a deliverer. As a judge, He may 
save only the righteous, but as a redeemer He goes in search of everyone, to save him 
from sin. He is eager to deliver us from sin and sorrow, and so thinks out new ways 
and means of approaching us. His universal mercy is characteristic of Him.88 He is 
praised as the friend of all beings, the all-bountiful, rich in mercy, and easily approach- 
able, though he is the mightiest of the mightiest. The qualities of mercy, generosity, 
softness of love, tenderness and affection, inner sweetness and the desire to help all, 
transform the mighty master into a universal redeemer. Desika has expounded the 
tenderness of his forgiveness, in his DayaSathakam marvellously in a hundred stanzas. 
Sri Ramanuja in his Gita Bhagyam and Gadyam portrays the Lord, the impartial judge 
of all, as a repository of infinite loving kindness, and as one who readily forgives our 
transgressions. 

The auspicious qualities of the Lord are of two types. They are Svaripagata 
gunas-qualities of His essential nature and Vigraha gunas—the qualities of the Divine 
form. The forme: are again of two categories namely, the qualities that subdue the 
enemies of the devotees, and the qualities that captivate the devotees. Sourya, Dhairya 
and Parakrama are of the first type, whereas Vatsalya, Souséelya and Sowlabhya are of 


ss. ‘feqorafa acaes:” tra aT, 
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the latter. Similarly the qualities of Soundarya, Youvana, Lavanya and others are of 
the auspicious Divine form. All these various qualities can be included under the six 
main ones, mentioned above. 


‘AATAATNATT TSA TAN TTT: | 
qeaaa wIeKataascaaaatarar: 


We may proceed to know in brief, something about these six main qualities of the Lord, 
along with His other beneficient perfections. 


Jnanam: 


This is said to be the fundamental quality of God. It is Ajada or Svayam- 
prakasa as it illumines itself without the aid of any other external object. This is also 
known as ‘Svatmasambddhi’, that is, it does not shine for the sake of itself but for the 
sake of its substratum, the self. This is eternal as it is inseparably connected with the 
Self. It is not a contingent factor or an agantuka dharma. It is free from any kind 
of contraction at any time, and so is capable of grasping all objects at all times. The 
term ‘Nityam’ and ‘Sarvaivagahanam’ signify that this quality of Jiana relating to the 
Universal self cognizes directly all objects at all times, without any temporal or spatial 
limitations unlike that of the bound self. Sri Natha Muni describes this as ‘ay afa 
aaa yeqeaar c<aq:’ and affirms that omniscience is the essential nature of ISvara.88 


Balam: 


Balam or valour is that quality by which the Lord supports everything both 
sentient and non-sentient in the Universe, even without the slightest effort or fatigue. 
This is defined as ‘rasa yefed GaareTaTaeay’ (waTATAT) | The scriptural statements 
like ‘ugagfasem us aazat:’ (FF. 6-4-22), ‘at atarzatfaea faweteay geat:’ (a. aT. 
15-7), ‘T<AKAT AF aagTATATe:’ (fa. J. 6-4-40) and a host of others describe this attribute 
of the Almighty.89 . 


Aisvaryam: 
AiSvaryam or Lordship signifies the quality of being the creater of the world by 
means of His ail powerful freedom. Desika defines this quality as 
‘qeatgdes Aafrarqery ) (TaATEAA ) 


as signified in the concept of SarveSvareSwara. God is the controller of all things other 
than Himself. The freedom of the Lord is unchecked and spontaneous. He alone is the 


prea 


gg. ‘aude carcnaraifa fact aataneqy | 


at ATA TT WTg: TaN TAT HT: 1 4. a 
89, AHelfaeg at aes aad Kad TTT | 
qe ata aeden ahaa qorfaraH: 1’ a. a 
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intelligent cause of the Universe and has in His very nature ‘aararafaqataraeay’ and 
this auspicious quality of the Almighty is signified as over-Lordship.90 


Viryam: 
Viryam or energy is also a prominent characteristic of the Lord. DeSika defines 
this as, 


‘fantefazer ata safacasia & ear’ 
(Gadyabhasyam) and explains it as ‘gafatamea sagen wafaanasty fapreefeacaa’ 


God is ever free from the taints of change or vikara though he happens to be the mate- 
rial cause of the Universe. So He is praised as ‘afaarara tata’, and as one who is 
possessing Achyutatvam. In the world of our ordinary experiences we see that the mate- 
rial causes of different objects, like mud or gold, or any other substance undergo changes, 
as change itself is the prevailing law of matter. But the Lord is ever free from the im- 
perfections of matter and of the finite selves, though these are inseparably related to Him 
as His body. He is eternally pure, Transcendent and changeless, in both the ‘Primordial, 
and the consequent states of the Universe. He is the ground, the first and the intelligent 
cause, the inner controller and inner self of one and all, and yet is far from any imper- 
fection, and this aspect of the Divine Transcendence is described as Virya or Energy.9! 


Sakti: 


Sakti or strength is another super-attribute of the Lord, by means of which He 
happens to be the material cause of the Universe. Desika defines this as follows: 


‘ eqataafaatigant ‘anerataurat & aca afeaitdtaa’ gcatfenaat aatatatacaticrat | 
agt waarcaaacataaiedtaa aria agetaTAeaSaT 1” 7. AT. 


The Omnipotent Absolute is the material cause of the Universe. God is the first cause 
of the world, as He alone, characterised by the sentient and the non-sentient in the 
subtle form at the Pralaya stage, becomes manifold, and becomes characterised by them 
in the gross form. That which appears improbable and impossible for others is possi- 
ble for Him, and this is described as Strength or Sakti 


Tejas 


Tejas or splendour is defined by Desika as ‘aeardtqagaraqtacay’ and ‘as- 
targTaqetal (7. At.) This signifies that Isvara does not depend upon any external factor 


90. ‘Haed ATA TaET cararsaatea fers 

URay ATA TMT THacaafaah 1 a. a. 
o1, ‘aearatataaraste faarefacet fe a: 1 

ata ATA TRARY AcaTTAT aA tt’ a. a. 
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for creation, destruction or protection of the Universe. The scheme of the Universe is 
carried on by Him, solely by Himself; Scriptural texts like ‘AAS: AAA: TAT: AaTACAT: 
acafaser:” as well as ‘ada araqaaerdte watarfadtay’. affirm that the Absolute Brah- 
man is also the material cause of the world, and deny that there is still another operative 
cause, or any other cause different from that material cause.92 He is self-sufficient and 
capable of carrying out His will without the need of any other external factor or 
ASH LATLT. So this quality of not depending upon any external agency other than 
Himself, and of combining in Himself all potentialities is called Tejas. This is even 
described as ‘qufruadt aaa Aw:’ as signified in the scriptures like 


‘aaa gat atta a aaa’ (H. 3. 2-2-10). 


He is so splendrous that all shining bodies in the Universe derive their lustre from Him 
alone, and no illuminory can illumine Him at any time. ° 

Of the above six super attributes of God, the first namely knowledge or Jiinam 
is the most essential one, which contains in itself the other qualities. The Upanisads 
define Brahman, the Absolute Isvara as 


a 


‘aed AAA AT’ aq. 3. 


and affirm that Jianam includes in itself a host of other perfections. An expansion of 
the above six qualities yields all other auspicious attributes of the Lord, which are 
mostly beneficient to all of us, as they work out our redemption. It is in this sense 
that Valmiki describes the six essential qualities of Sri Rama as, 


‘ATAATATRA: We WS TA: TA | 
WAS MAIAT AHI: GeanwTwy uy’ | Meany 


instead of the six qualities enumerated above. These six qualities mentioned in Rama- 
yana are the manifestations of the one great quality, namely Mercy. Sri Ramanuja 
makes a mention of these manifestations of the tenderness of His mercy in his Sarana- 
gati Gadyam as follows: 


aca ct 


‘alalter aeted ATSaTHARgaTAHTAUAATTA TFA aly BTGaeIaaIy Taq 
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The infinitely great Lord is characterised by Souseelya as he has intimacy with the 
smallest, the finite self, as in the example of the friendship between Rama and Guha. 
His Vatsalya or tenderness and affection overpowers his Supreme nature, and makes 
him forget the faults of the sinner that suppliantly approaches Him.93 He has Mardava 
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or softness of love, which cannot bear separation from his Aésrita, on account of which 
he unites with him as his inner self. The quality of being mild and reasonable, even 
with those who deserve punishment on account of their transgressions, is also described 
as softness.94 

He has Arjava or the quality of being fully frank with his devotees, and so He 
never goes insincere with them.95 The quality of Souharda, or the heartfelt desire to 
help all beings and wishing their good, characterises the Lord, as he is the only one 
person who is designated as Suhrdam Sarvabhitanim.96 The quality of Samyam or 
being equal to all is characteristic of the Lord, owing to which he does not discriminate 
his devotees as high or low on counts of caste, quality or character, and this is expressed 
forcibly in the statement ‘aatsg arAaty’. The All-powerful God has in full measure 
the quality of Karunya or sympathetic love to seek and save, with no motive of selfish- 
ness, the finite self from sorrow and sin;97 God has always that Madhuryam or inner- 
sweetness by means*of which he captivates the hearts of even his arch enemies like 
Sisupala and others. His bewitching beauty and love capture the hearts of the devotees, 
and impart them bliss from that very moment.98 Gambhirya is an attribute which is 
characteristic of the Lord, as it is impossible to measure quantitatively Divine mercy.99 
He is also an All-bountiful Lord or Udara who grants his devotees, without expecting 
anything from them in return, whatever is prayed of Him, setting at naught the in- 
finitesmal smallness of the recipients and the Supreme greatness of His gifts.100 Even 
after having endowed them with bountiful gifts He is not satisfied with what he has given 
them, as he considers them very little. So He calls His devotees themselves as Udaras. 

Chaturyam or skill in saving the postulant inspite of others’ obstructions is note- 
worthy of the Lord. The Lord seeks the lost self and works in multitudinous ways to 
gain him back, and to unite with him. He reveals Himself to others in the form of the 
Subhaérya, and infuses in them devotion towards Himself as well as renunciation to- 
wards the world. . 

Sthairyam is the quality of remaining firm in his will to save the sinners, inspite 
of their sinfulness being pointed out by others.101. Nobody can change his determina- 
tion of being the saviour and redeemer of the afflicted, that surrender unto Him. The 
following assurances of the Lord, 


‘aR tet aat waq’— 
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“Never shall my word fail’, 
‘faaataa dora a rasa HaSaA’ 


‘I can never abandon one who approaches me with a friendly gesture’, fully substantiate 
this. 

The quality of Dhairya, Sourya and Parakrama also are helpful in fighting and 
destroying the obstructions of the devotees. The twelve noble qualities of Souseelya 
and others including £thairya are useful in redeeming the afflicted from sin. God is 
unrivalled in working out His grace, and no obstruction of any kind can ever overcome 
Him. He is omnipotent, and so He ruthlessly puts down all disruptive activities that 
are meant to check and arrest His ruling motive of mercy. 

He is Satyakama and Satyasankalpa. These two qualities signify that the Lord 
is capable of granting our wishes.192 Sri Degika defines these as follows: 


‘saa carfaraea aba fawaa: a aw aca: faa: seas: 1’ 7. AT. 


He is verily granting eternal and supreme good to his devotees, and his will is infalli- 
able in carrying on the scheme of the world and granting beatitude to those who 
surrender unto Him.193 

The two qualities of Krititva and Krtajfiata are mentioned in the end, and these 
two are more useful than the group of qualities described before.!°4 God is the greatest 
benefactor of humanity and He strives His best to fulfil the duties of his devotees. He 
works only for the good of others, as he has nothing to achieve for himself. He is an 
HaraaAcaHra and yet he functions only for the sake of the propagation of Dharma.!05 
He has taken upon himself the duties of his devotees and toils for them.!96 He is called 
Krtajfia in the sense, that he becomes aware of only what has been done but not of 
what one is going to do in future. Though He is omniscient His tenderness and affec- 
tion make him remember only the good acts and never the sins of the devotees, as well 
as the benefits he has endowed upon them.!07 

A question may be raised here. ‘Though it is a fact that the Lord is associated 
with all these auspicious qualities and auspicious forms, it cannot be, that he is always 
endowed with these six divine qualities. During the Vibhava incarnations the contrary 
is proved and in the Vyithas like Samkarsana and others only a couple of them play 
their part’. This objection is answered as follows:— 
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The Lord is at no time, not associated with these six principal qualities. The 
Vibhava incarnations are discussed above and it is on account of His compassion to- 
wards the virtuous that the Lord descends upon the earth by His own will and takes 
such forms, as He deems fit, with all His noble qualities. He does not exhibit them to 
all. Even in the Vyiha incarnations of Samkarsana and others the Lord is never bereft 
of the six main qualities. Two qualities become patent, and the other four remain 
latent, during those times, only for the benefit of the devotees to meditate upon him. 


fared agent get A THT | 
geet TaTAAAATfaesIaTa: UW? 
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Brahman is the Siddhépaya or the Ever Existent Means of Salvation. 


The Absolute of the Upanishads, the Parabrahman, who is the All-self and ulti- 
mate goal of Humanity, is also the Siddhdp&ya!8 or the ever-existent means of salva- 
tion.!09 The omnipotent, omniscient and omnipresent God is, at the same time, a 
universal redeemer. The first letter of the Alphabet that signifies the Lord in the Pra- 
nava stands for His redemptive grace and natural Raksakatva.1!0 The verbal meaning 
of this varna is suggestive of His being the saviour of Humanity. God is a Universal 
redeemer, an ever existing means of salvation, and the natural flow of his grace is 
checked at certain times by our Karma in the form of transgressions of the Divine 
Law. God is all independent, and His will to save is supreme. Yet He waits for an 
occasion to rush to the rescue of the finite self, for He does not want to carry out His 
will autocratically, irrespective of the desire on the part of the aspirant. He desires to 
carry out the scheme of the world,!!! and so awaits from the finite selves, for a desire 
to be saved.!12 He has made it a point to stick to certain principles formulated by 
Himself in redeeming the bound selves from sin and sorrow, though He is free to act 
according to His will. 

The Raksakatva of the Lord is primarily responsible for the redemption of 
Humanity, and this is ever existent. So the Lord is virtually the primary means of 
our attaining Godhead. He is therefore designated as the Siddhdpaya or the ever- 
existent means. God is Himself our endeavour as well as our goal.113 He is our goal 
as we have to attain Him for putting an end to all the ills of Samsara. Divine com- 
munion alone is our end, and for this, the primary means that we have to choose 
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happens to be Himself.!14 Other means of spiritual perfection, like devotion or self 
surrender, are only means or ways of clearing away the obstacles that withhold this 
spontaneous flow of Divine grace. 


am catfacaatfacd arate: agerier: | 
WATAe Tectia afaarcrt HITT fat: 1’ Xt. A. AT. P. 194. 


It is essential, therefore, to know that the Lord, the All-self, is Himself the means 
whom we have to choose for attaining Him. This essential nature of God-head is to 
be realized by all aspirants. 

Certain doubts regarding the essential nature of Godhead are raised in this 
connection: 

Some people say that the Lord, who is omnipotent, saves us of his own accord, 
whenever he chooses, by showering His grace upon us, and that there is no need 
therefore for any endeavour on our part. He chooses one and ignores another on 
account of His swatantrya alone, and not due to any action or work on the part of 
man. 

This doubt is unfounded. Though God is omnipotent He makes man observe 
some gesture or pretext, and saves him in consideration of that, so that He might be 
free from the faults of cruelty and partiality.115 Then it may be asked why God does 
not make a person adopt such a gesiure before, as it is only through His grace that 
even such an occasion is possible. The answer for this is as follows:— 

God, the impartial dispenser of justice bestows on each finite self the respective 
consequences produced by each one’s beginningless Karma and so an occasion did 
not arise before. We have to infer the cause from the result, and so we may deduce 
by Arthapatti that the fruit of one’s Karma had not ripened before one observed some 
pretext or other, to deserve the protection from God.!16 

If this is not admitted, it becomes difficult to answer why a person acquires an 
eagerness for Moksha only at a certain time and not before. The explanation that 
this is due to the varied nature of Karma is common to those who believe in God 
and to those who do not. But God’s independence and omnipotence are responsible 
here for saving us when we choose Him. It becomes therefore established that God 
looks forward for an occasion observed on the part of the Jiva. The primary cause 
for making the Jiva redeemed from Samsara, and for bestowing upon him eternal joy 
of divine communion, is God’s natural compassion. The subsidiary cause is a gesture 
in the form of devotion or self surrender. This favourable gesture removes the 
displeasure of God, which was hitherto an obstacle for divine experience.!17 
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So the aspirant should bear in mind that God is free from either cruelty or partiality, 
and that it is his duty to live a life of devotion with unshakable faith in His saving grace. 

Then what is the role of the Siddhdpaya, as well as of the Sadhydpaya? 

Isvara is the Siddhdpaya and He is of primary impcrtance, Everything in this 
world has its being only in accordance with the will of the Lord.118 We have 
transgressed the laws of the Divine and have incurred His displeasure. His Nigrahéchha 
has bound us down to Samsara. To become worthy of His mercy we must seek 
refuge with Him, realizing fully our essential nature of being subservient to Him. 
Herein lies the need for the Sadhydpaya. 

Though God is eternally the Sarvasesin He does not protect one who is 
subjected to Karma, without his observance of some kind of Sadhydpaya like Bhakti 
or Prapatti. This is the essence of the Sastras, and if we discard the Sastras, we 
cannot arrive at even the spiritual relationship of the Sesa and the Sesi, as Isvara 
Himself will not be established. If Isvara is taken to protect every one irrespective 
of the endeavour on the part of the Jiva, then it results in ‘Sarva Moksa Prasanga’ 
or the liberation of all souls from the bondage of Samsara. If it is argued that the 
Lord saves some and punishes others according to His own will and omnipotence, 
then God will have to be partial to some and cruel to others. So the Sadhydpaya is 
inevitable, for winning the Grace of God, just like the act of sucking the mother’s 
milk on the part of the child. The Jiva has to observe some Sadhydpaya but this 
does not minimise the importance of Isvara, the Siddhdpaya.!19 


Brahman is Sriman Narayana, the Purusothama: 


Ramanuja holds that the speciflc name of the Supreme Being is Sriman 
Narayana. The scriptures describe the Supreme Being, both in general terms and 
particular terms. The term ‘Sat’ is a very general term used for God, and this is 
specified elsewhere as ‘Brahman’ and ‘Atman’. Atman applies to both the universal 
and the finite. To eliminate the finite, the scripture describes the Supreme as 
Paramatman, and this Supreme self, in turn, is identified with Sriman Narayana. 
The Taittiriya text affirms that Sriman Narayana is, thus, the specific name of the 
Absolute or the Supreme Principle. The import of the Vedas as regards the specific 
name of the Lord is thus to be ascertained following the principle of ‘Chaga pasu 
nyaya’. Raméanuja declares in his works, on the authority of the scriptures, that the 
Absolute Brahman is the All-self or Vasudeva, who is identified with the dual self of 
Laksmi Narayana. 

God, the Lord of the Goddess Sri, is the goal of humanity.120 ‘The concept 
of Godhead comprising of the dual self of Laksminarayana is not a new theory, but 
the self-expression of the inner redemptive necessity that follows from the divine 
nature of daya.!21 The savants of the past like Valmiki and Parasara, the mystics 
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like Nammalvar and others as well as the great Acharyas of the calibre of Yamuna 
and Ramanuja have intuited themselves to this Cosmic Reality, and have also 
realized Brahman as having a twofold spiritual form of its own, as the Lord and 
Sri. These two are philosophically inseparable, and are said to have been thus 
expounded by Sémasi And§n in his ‘Sadartha Samksepa’ as ‘zi a aenaat’ and ‘saar- 
facet a atfaeay’. Their functions are of course distinguishable. The Lord rules by 
law, whereas Sri rules by love. She is praised as ‘facquatafawer’ and ‘ararzaqarrar’ 
The three Akaras of the holy mother being Upayatva, Upéyatva and Purusakaratva.122 

The Goddess Sri is inseparably united with the Lord at all stages, and 
Sriyahpathi, the Lord with Laksmi, happens to be the endeavour, as well as the goal, 
of Humanity. Bhagavan is said to act as a saviour of humanity, only in the company 
of Goddess Laksmi, who is the very embodiment of compassion.123 

According to Desika, Laksmi is included in the Siddhdpaya, and is not an 
Upalaksana, cr an accidental feature to mark Narayana. If Laksmi is taken only as 
an Upalaksana then certain qualities, certain forms and certain activities that are 
required by Isvara for being the Upaya and the Upeya, would also be at variance 
with Him. These also will have to be considered as accidental features. But this 
is not so. God is considered as the saviour of humanity by virtue of his omnipotence 
‘and compassion. Laksmi-visigstatva is as much an inseparable attribute of Bhagavan 
Narayana as omnipotence or compassion is.124 

It is objected that Goddess Laksmi cannot be a part of Siddhdpaya, for the 
very reason, that the Sastras prescribe no endeavour other than Bhagavan. 
This is answered thus: Laksmi happens to be the inseparable attribute of the Lord, 
and so there is absolutely no problem of an Upiayadvitva. It is admitted by one and 
all that the goal or object of attainment is Sriyahpati, wherein Laksmi and Narayana 
are together taken to form one. Similarly Laksmi and Narayana form one entity in 
unity signifying the Siddhdpaya.125 


122. There are two divergent schools of interpretation among the followers of Ramanuja in explain- 
ing the relation between the Lord and Sri. Vedanta Désika defines the cosmic Reality as Lord 
aud Sri in dual self which is one in two and two in one. He affirms that this co-operative 
identity is absolutely necessary for the aspirant. Sri is infinite and is therefore capable of 
securing the triumph of Kripa over Karma. Thus according to Désika, in Sriyahpati, we find 
a harmonious blending of the holiness of law and the forgiveness of love. Sri Pillai Lokacha- 
rya, on the other hand, argues that there cannot be two all—pervasive infinities. The idea of 
dual divinity negates the concept of a single Godhead, and so Pillai Lokacharya expounds that 
Goddess Laksmi is finite, but ever free. She is said to be a living link between the Jiva and 
the Isvara. She softens the anger of God on the one hand and converts the sinner 
on the other. 
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Nammalwar declares that Laksmi, abiding in the ever fragrant lotus, destroys 
the sins of the Jiva, that are obstructions for Bhagavan to become our endeavour.!-6 

According to available pramanas which cannot be set aside by mere logic or 
reason, one has to accept the Lord with Sri as the Upaya, as well as, the object of 
attainment or Upeya. 

The sruti does not speak of Lakgmi separately, as Laksmi and Bhagavan are 
inseparably united. So it must be understood that Laksmi is also implied wherever 
Bhagavan is referred to.127 

‘It is the established conclusion of Deéika that the meaning of the word 
Narayana must be taken to connate Bhagavan with His attribute (Sri), since they form 
a single sesi, since they are ever of the same mind, since they are intimately attached 
to each other, and since they are inseparably connected with each other in their 
essential nature and forms.1!28 


The Siddhépaya svaripa is condensed by Deéika as follows: 
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‘Purusottama’ is another concept used both as a name for God and asa 
metaphysical definition. Paramapurusa also means the same. The Purusa Sakta 
speaks of the Supreme Person. In the Bhagavadgita this term is used to designate 
the Supreme Being who is superior to both matter and finite spirits. Ramanuja 
expounds the Supremacy of the Supreme Person over finite souls, both bound and 
liberated, and over matter, in his commentary on the 15th Chapter of the Gita.!29 
The Lord is distinct from all else, since he is utterly preeminent, by virtue of His 


being the antithesis of everything defiling, and also since he is of an entirely 
auspicious nature. !30 
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Brahman is Bhuvana Sundara: 


Brahman is posited as the Aesthetic Absolute by the school of Visistadvaita. 
Reality is essentially beautiful, and ugliness is not a beauty at any time. The concept 
of God as Bhuvana Sundara signifies that God is Beauty and Beauty is God. The 
Brahman of the Upanisads becomes the beautiful God of aesthetic religion. Brahman 
transcends matter and the finite selves, and happens to be endowed with the super- 
mundane beauty. God is the Param Jyothih, and illumines all other illuminaries. 
Ehe.text: 


‘a 8 BIT aTHtt: Aaah TaTeITA | 
TAT GearaHtt: AaaTat <a> THTAA wy’ fsrarar. 


affirms that Srimanndrayana, the Sat, who is the ground and sustenance of the 
whole Universe, assumes such of the forms as are capable of pleasing the hearts of 
the devotees. His beauty is described by the scriptures as super-mundane and self- 
resplendant.!3! ‘agar satfaut saife:’ says the Mundaka. The Sitrakara identifies in 
the siitra the Light!32 which shines above the heavens with the Highest person in the 
Supreme world of Eternal Joy. The Taitiriya text describes Brahman as Ananda, and 
affirms that the beauty of Brahman leads to Eternal bliss. Brahman is Bhuman, the 
blissful.!33. The All powerful God reveals to His devotees His transcendental beauty 
only out of compassion for them, so that it might be possible for them to meditate 
upon Him steadily. Thus the Absolute of the Upanisads reveals its Svariipa, Ripa 
and Guna to the yearning devotees out of sheer compassion. The Divine form 
is Subhasraya, or both auspicious and capable of being meditated upon. 

The super-form of the Lord is eternal, as established by the scriptural authorities 
that are substantiated by the savants of the past. The Pouskarasamhita, Srisatvata 
and the Rahasyamnaya declare that the Absolute Parabrahman has an eternal Divine 
bedy.134 Ramanuja refers to the Transcendental form of the Supreme self in almost 
all his works. In the Sri Bhasya while commenting on the term ‘Bharupah’ under 
Sutra [-2-2, he describes that the Lord is characterised by a non-material, unique and 
infinitely auspicious celestial form, by virtue of which He is shining forth with great 
effulgence. 


‘AIST: ATS THAraraaN aa aH eaaerad favfanadiftraat sears: 
aft. AT. 1-2-2. 


While commenting on Sutra 1-1-21, Ramanuja declares that the Lord has a natural 
but transcendental form also, just as He is a repository of all auspicious qualities. 
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Ramanuja gives a glorious description of the Divyaripa of the Lord in his 
Vedartha Samgraha. A number of scriptural authorities as well as the opinions of 
the Vakyakaras and the Bhasyakaras are given, to support this conclusion.!35 On the 
authority of the holy texts like ‘Satyam, Jianam, Anantam’ and others Brahman is 
recognized to transcend everything else, by virtue of Its being opposed to all evil, 
and being the abode of all auspicious qualities. The substantive nature of the 
Supreme Self as distinguished from everything else is established on the authority of ° 
the Vedic Texts. Similarly we should recognize, argues Ramanuja, His Divine form, 
His eternal ministers and His Transcendental abode also, on the authority of holy 
scriptures themselves.136 The Saranagathigadya and the Vaikuntagadya also contain 
the affirmation and description of the Divine form of the Lord. 

This has been substantiated by the innumerable utterings of the great mystics 
that have intuited themselves to that super-form and have realized It. They affirm 
that there is not on this earth any eternal form either of the sentient or the 
non-sentient, except that of the one Vasudeva who is verily designated as the Purusa. 


‘fad fg atiea sia Wa CATAL SAA | 
HA ANH FRA Aged aaraay ui’ a. fa. P. 166. 


So the argument of some, that the Lord is both Samsa and Niraméa, and that He 
assumes different forms by means of His Saméatva and He is Niramsa when He is 
not associated with them, is once for all disproved as it is not corroborated with 
proper authorities. The statement ‘gearrétatfaaateze:’ is cited by some to question 
the eternal nature of the Divine form on the ground, that the Lord is described here 
to assume a form only when he desires and not always. It is to be clarified here 
that the above statement pertains to the Lord’s Divine form of Incarnation and does 
not question the fact df His eternal form. Desika affirms this as follows: 


‘saarlaneg aafzeamdtacantarey | frctsafearat afiacaragahaam fardest- 
Haeaitcataaaat gesrtgiacaaraa teaches 1 
a. fa. P. 166. 


‘Even if the Lord has a super-form as explained above’, remark some, ‘He has not 
the several ornaments and weapons, as He is generally desrcibed’. It is argued, that 
there is no need at all of these weapons and ornaments either to the Lord who is 
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Avaptasamastakima, or to the staunch Devotee who is an Atyanta Niskima. So the 
ornaments and others may be thought of, by those who are associated with the 
sentiments of Vira and Srngara.i37 Vedanta Desika declares that this objection is 
based on a partial understanding of some of the scriptural statements like 
“ao etatarare: ’, ‘frafatftcfase: ’ etc. These objectors are to be asked, in turn, why 
at all they admit a divine form to the Supreme Being. It is admitted that the 
Universal Self has a Divine form for the convenience of the devotees, to meditate 
upon Him. Likewise one has to admit that the Supreme Self is also characterised by 
the Divine ornaments and weapons. This fact is proved by the same authorities that 
establish ‘Vigrahavatva’ of the Lord. It must be understood that the Lord carries 
these weapons for the sake of His devotees.138 . 

Moreover, it is explained by Savants of the past, that the twentyfour ‘reals’ 
comprising of the 23 Tatvas of Prakrti along with the finite self are charactarising the 
Lord, as His weapons and ornaments. The self is the invaluable Kaustubha, 
Prakrti is the Srivatsa; Mahat is His Club; Janam and Ajfianam are His sword and 
its sheath. The Tamasahamkara is His bow and the Satvik Ahankara is His conch. 
The Mind is his Chakra. The ten senses are the arrows. The Tanmiatras and the 
Five elements form His Vanamala. Garuda is the Veda. Lord Krishna is endowed 
with all these.139 

Thus the weapons and ornaments of the Lord are described in a grand 
metaphorical way by Desika, in accordence with the truths of the ‘Agtrabhisanadhyaya’, 
as representing the entities of the Chit and the Achit, 
inseparably. 


if a 
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Brahman is the Lerd cf Both the Realms: ie ° Boy. 5 | 
The Lord is described in the Sastras, as the Low hboth the realm ramely 


the Lilavibhiti and the Nityavibhiti. The Lilavibhiti is eWorld of matters herein 
the infinite number of selves are enmeshed. This is Trigut #nd this is 
said to be composed of the three gunas viz., Satva, rajas and far his is said to 
be infinite in expanse on all sides, except on the one, where it is limited by the 
Suddha Satva or the Transcendental region. The Nityavibhiti or the transcendental 
region is the eternal abode of the Supreme Being, wherein the eternals and the 
liberated enjoy, in their original pure status, an eternal rapture of Divine Vision and 
communion. Suddhasatvam is in its essential nature the abode of Satvam, that is 
unmixed with Rajas and Tamas. It is pure Satvam. It is eternal and forms the 
specific and permanent forms of the Lord and the eternals. It also undergoes 
modifications just like the world of matter to suit the desires of the Sarvasesi. 


137. S.S. P. 166. 
138. ‘aaanfetvaraat framratiers geazen fromartrgs efa atareryrrfartareistt 
fa gemsrarafracarecceny a. fa. P. 166. 

139. R.T.S. 5. P. 90; 
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Suddhasatva, Trigunam and kala are the three non-sentient entities-140 The 
scriptural texts prove the existence of this pure satva and the same is affirmed by the 
Smrtis.141. This Transcendental region is described as the highest abode of Visnu, 
which is always seen by the enlightened seers.142 It is said to be beyond Rajas and 
beyond Tamas.!43 It is verily called the Highest heavens ‘T¢H aalH’ (Fel. aT. Z.). 
Ramanuja examines this question of the Transcendental realm in his Vedarta 
Samgraha, and affirms the existence of this Supreme abode of the Lord according to 
the authority of the infalliable scriptures.144 Paramapada is a term which is used in 
the Vedas in more than one sense. This word designates the Highest abode in some 
contexts, whereas in some others it designates the essential nature of the individual 
self freed from matter, and in some other contexts it denotes even the essential nature 
of Bhagavan. 

Now a doubt arises as how all these can be the Supreme ideals. This is 
answered by Ramanuja as follows :— 

The Lord is the Supreme object of attainment and so He is the Paramapada. 
The other two namely the pure state of the individual self as well as the transcen- 
dental abode are included in the attainment of Godhead. So they are also called 
Paramapadam.!45 

This Paramapadam is described as an imperishable realm, (Hat TCA =A), 
and so this does not refer to any object of a perishable nature. The ancient Sadhyas 
Devas, the first. borns and the seers of intelligence are described as singing the glories 
of this highest abode. 

About this Suddhasatva, there are two important opinions among the followers 
of this school of thought. Some consider this as inert or jada, as it is incapable of 
showing itself. It is contended that it will have to be admitted, as endowed with the 
six qualities also, if it is admitted to be svayamprakasa. So they argue that the 
description of the pure satva as svayamprakaéa is only to be taken in a subordinate 
sense. Another viewpoint affirms, on the other hand, that the Nityavibhithi is 
svayamprakaga, as ordained in the Sastras. But it may be objected, that the 
Nityavibhiti does not shine of its own accord to the bound selves’. “The Nityas and 
the Muktas are capable of visualising everything by means of their all pervasive 
attributive knowledge. How could, then, this Nityavibhiti be considered as 
svayamprakasa ?’ The above objection can be met very easily. ‘There is no harm 
caused’—argues Deégika, ‘to the Svayamprakasatva of the Nityavibhiti, though it is 
cognised by the Nityas and the Muktas through their attributive consciousness which 


140. Reseed Se Ps. 893. 
141. T. M. K. 3-61. 
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144. V.S. P. 164. S. S. R’s Edition. 
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is all-pervasive, just as the eternal Svayamprakagatva of the Selves is not discarded, even 
during the time of their being grasped through the attributive consciousness’ .!46 


wat sett faa weiitgaraamaty cased arafa, aa aad: 
aafgat aanemrarmneaie agacaey tayaraed afavghafa 1’ 
a. fa. P. 165; FT. A. F. 3-63. 


The Nityavibhiti is luminous by itself, even though it is apprehended by the 
attributive knowledge of God as well as the Nityas, just as the Divine Svaripa is 
self-luminous though it is an object of apprehension of the attributive knowledge of 
Tsvara.147 

The self-luminous attributive knowledge illumines an object to its substratum or 
the soul. Likewise the Suddhasatvam may be luminous to one who has attained 
liberation. Again, just as the luminosity of the attributive knowledge is obstructed, 
at a time, when it is not illumining any object to the self by past karma of some kind 
or other, the luminosity of Suddhasatva also gets obstructed in the state of bondage. 
When a thing is ascertained by scripture it is useless to argue on grounds of logic.!48 

If it is argued, that the self-luminosity of the Suddhasatva is to be taken in a 
figurative sense, it will then give room for the argument that knowledge and others 
are also figuratively said of the self. It may be further objected as follows:— ‘A 
self-luminous object does not have shape, taste or smell. The soul and the 
attributive knowledge are such self-luminous objects. Then how can the Suddhasatva 
have qualities like form, taste and classifications like earth and water?’ To this the 
answer is as follows:—“‘All self-luminous things are not of the same kind. Each of 
them will have its own peculiar differences. The substantive knowledge has subjecti- 
vity. The attributive knowledge is objective. It illumines the objects to the self. 
Yet both of them are self-luminous. Both have their own characteristics and likewise 
Suddhasatvam also is self-luminous, as ordained in the scriptures. This entity of 
Suddhasatvam is classified as non-sentient because it has no Jnatrtva.149 

The Suddhasatva is beyond Trigunam, and forms the stuff out of which the 
bodies of God, the Eternals and the Liberated are formed. It also assumes such 
forms as those of towers, mantapas and others, according to the will of the Supreme. 
This forms the body of God during his several incarnations. It is a pure region 
beyond the world of physical nature, where there is no obstruction for the apprehension 
of God. The existence of this Vaikunta or Paramapada is established by innumerable 
scriptural statements. Salvation is described as the vision of God achieved in this 
Transcendental Region. Does such a Transcendental Region exist for all time? 


146. R.T.S. 5. P. 89. 
147. R.T.S. 5. P. 89. 
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Ramanuja, as well as his distinguished followers, hold that this transcendental region 
is an eternal one, though it also transforms itself into different pure elements accord- 
ing to the will of God. 


Attainment of Brahman is Salvation: 


The ultimate goal of Humanity is the attainment of an unbroken vision of God, 
Srimannarayana.150 In His Rahasyatrayasaram Vedanta DesSika describes this as 
follows: 


farafaqe sedtard fafaafoatray 
afaanfnaeeraatiatacetaia: | 
rHedaqateatgheaeaarn SHAT 
waft a ara ait frafanationay u <A. AT. 22-1, 


When this is analysed, we find out that it contains the following factors. 
(1) The self is led to the Lord in the “Aprakrta’ region by the several guides 
after his death. 
(2) His essential nature will manifest itself in its full measure. 
(3) He Realizes in full measure his inseparable relation with the Lord. 
(4) He will acquire the eight attributes-known as Gunastaka namely—s1qgqqT-aca, 
fanzea, faqeaea, faartaca, fafsfacaca, aftaraca, aconraca and amagere. 
(5) He will attain perfect resemblance to the Lord regarding the enjoyment of 
bliss. s | 
(6) He will be blessed with the illimitable, eternal joy of Divine communion and 
(7) There will be no question of returning again to the world of Samsara. 
Mere entrance into some such region is not Muki. Mukti is essentially illimi- 
table rapture of Divine communion. “This is an ideal to be realized in space also as 
in time.’!51 
The Jiva attains his original pure status through the grace of God, when alone 
all the eight attributes are acquired in full measure. Mukti of this nature is possible 
only when the self has once for all severed its connection with the material world. 
It is possible only after death. Raméanuja denies Jeevanmukti, for the soul cannot be 
deemed to have attained full mukti, even when the body persists, owing to certain 
residual karma. As long as the body continues, and as long as the self is bound by 
it, there cannot be liberation. Jeevanmukti is, therefore, criticised by the school of 
Visistadvaita, as there has not been a total destruction of Karma, as evidenced by the 
continuance of the body, even after enlightenment. The ideal of the Advaitin is, 
therefore, not acceptable to this school. The Sitrakara affirms this state of liberation 
in his Sitras ‘avatfaata: ta weary’ (at. AT. 4-4-1.) and ‘aaa: sfasrata’ (TAT. 4-4-2.) 
Ramanuja comments on the siitras as follows: 


150. ‘atfayacaert facaherqaraafaaed afea: 1’ aq. H.-F. 2-64. 
151. Introduction to Ved. Sam., S. S. R. p. 133. 
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‘at seatreat afatieat eitiieraraes a anfaieamed a ereqtfanta: 1 araal- 
mreeataeq: me: ? (eaaaeata) eae woeife fasiwortareratfzead: 1” 
aft. AT. 4-4-1. 
‘PHMrAAAHAee aaa: CAMHS aaferiisa ATSIafotaa FATT 1! 
aft. HT. 4-4-2. 


The school of Visistadvaita maintains that liberation in its fullness is only 
possible, after the soul is liberated from the body, and that then only the Jiva 
reaches the transcendental realm, and is endowed with a full and perfect enjoyment 
of Brahman. 

What is really meant here by ‘Brahmanubhava’? It means that the libera:ed 
self will enjoy the rapture of Divine communion in all times, and in all situations, 
without missing any one of His countless forms or attributes or glories.!52 

The Srutis speak of perfect similarity between the Jiva and the Lord, because 
there is perfect similarity between the enjoyment of the Mukta and the enjoyment of 
the Lord. The attainment of God is a remedy for the disease of Samsara. It is of 
the nature of unsurpassed joy. It is an end in itself and it lasts for ever.153 

The Upanisads reveal the futility and impermanence of all material values, and 
after eliminating one after another every thing other than the Supreme Being, they 
ordain that Brahman alone is happiness, and It alone is to be known and attained. 


‘sTayder aaINegaeraiaaedia ‘qa aa fataatfaaed’ (si. v. 7-22.) geaafesa 
facfarafaguaaga rageated wadiia ceca aareqaeqey farcfaaafageat atacafa 
‘warag fatsatfaaea:’ (ot. 3. 7-23.) scaafasa faritaafagegaeqey set wanfad 
soaa—‘ qaTacaeaa.... aaa’ (ot. S. 7-24-1.) sft a? att. AT. 1-3-7. 


Here Ramanuja declares in the Bhiamadhikarana that Brahman alone is the Highest 
goal that is to be attained by one and all without any exception. All other aims are 
delusions. This only is the eternal and universal and boundles; good. Attainment 
of any other thing is bound to involve the Jiva in misery, sorrow and dissatisfaction. 
The only thing which is of the nature of Supreme joy is God, and we find joy only 
in God. So God alone is the Highest good that is to be attained by the Jiva. 
Ramanuja declares in emphatic terms this fact in the Bhiamadhikarana as follows: 


‘arataatiaragaet weITaAA datseaq fafa a qaacrautaat. aeaeqateac- 
wMaaSa FA FAeqataea 1 wa: Taaatacaatataufarntatece faciaragacd 
marasad agufatadea aegal saratza fears cat 1 AAAI ade Faeq- 
cated Fa a a Tata, aaa fe ga aaqaaatd geatTaae waa 1’ sit. HT. 1-3-7. 
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Brahman is all inclusive and is of the nature of infinite joy. So one who is 
blessed with the experience of Brahman sees nothing else, since everything is contained 
in the essential nature or the glory of Brahman. There is virtually no value other 
than Brahman, and so the blessed soul experiences Brahman alone and nothing else. 
He enjoys Brahman. Brahman is joy, and so there is not even the trace of sorrow or 
misery there. So the nature of the highest good is only ‘Brahmanubhava’. 

The ‘Gita classifies devotees into four types as the ‘Arta’, ‘Artharthi’, 
‘Gijfidsu’ and the ‘Jfani’. While commenting upon the eighth chapter of 
the Gita Ramanuja, following Yamuna, admits that both the ‘Kevalin’ and the ‘Jiani, 
go beyond the realm of Samsara and never more return to it. Both of them are said 
to be freed from the contact of matter and to attain prefection. The Kevalin is said 
to enjoy ‘Kaivalya’ whereas the ‘Jiani’ is blessed with Divine communion. An 
objection is raised in this context regarding the ultimate object to be attained by 
humanity. Why not Kaivalya or self realization itself be our goal, if it is capable of 
securing us release from matter, ensuring at the same time non-return to the world of 
Triguna ? 

This is an important question on which the followers of Visistadvaita are 
divided. One section of this school holds that in Kaivalya, the self is eridowed with 
self-experience in full measure, and that it remains somewhere for ever without either 
Divine experience or contact with Prakrti. It is argued that the Kevalin secures his 
freedom from Prakrti, and that he will have no more transmigration. So the state of 
a Kevalin, accordiag to the above school, is destined to be the most miserable one, 
as it is devoid of any chance of an upward evolution, being once for all cut off from 
both the worlds—the material and the transcendental. This concept of Kaivalya is 
not admitted by the other section of the same school. Vedanta Desika abhors the 
idea of Kaivalya as described above. It is the decided opinion of Desika that the 
term Kaivalya used in the eighth chapter of the Gita, means not more self-realisation 
but meditation upon the Supreme through self-realization. Ramanuja remarks in his 
Gitabhasya that Kaivalya referred to here is not the attainmeat of mere self-experience 
but it is necessarily the reflection upon the finite self having Brahman as its inner self, 
and being blessed with the sole delight of subservience to Brahman. 


‘a a carafaaraatal sqarefaareuarasitafamaagy 1... 8 Gall weaaefa 
qatasaata afaieqarArcAaey AAAI ARAMA scqaeaaA 1’ 
it. AT. 8-23. 


Meditation upon God is mainly of two types (a) Thinking primarily of Brahman who 
has for His body their own selves or (b) Thinking primarily of their own selves as 
having Brahman as their inner self. Both these types of meditation are inherently 
related to God, though there is difference in emphasis. The one who primarily 
meditates upon God attains Him not long, where as one who meditates upon his own 
self as having Brahman as its inner self, also attains Him alone, but only through 
self-realization. Both the modes of meditation are inevitably related to the Supreme 
Being and never isolated from God, as is supposed in the state of mere self-realization. 
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Desika. affirms that the Jijfiaisu of the Gita is none other than the aspirant who 
meditates upon his own self as having Brahman for its inner self, and only on account 
of this, that he is blessed with Archiradi, Apunaravrtti and Prakrti viyuktatvam, just 
as the follower of the Panchagnividya. It does not stand to reason, argues Desika, 
‘to posit that one is deprived of Divine experience inspite of Apunaravrtti, Archiradi 
and Prakrti sambandha vinasa.’ If it means mere self-realization, then it must be 
admitted that there is some karma or other remaining to obstruct the attainment of 
Godhead, and hence, that state devoid of Divine experience cannot be deemed to be 
the state of liberation. Desika is emphatic on this point that mere self-realization is 
not salvation at all. That is not a permanent state free from the taints of matter and 
transmigration. So the state of Kaivalya of the Gita, according to Desika, is none 
other than the state of mukti or liberation which consequently results in the full and 
infinite experience of God-head. Then where is the place for mere salf-realization in 
Visistadvaita? According to this school of thought, the state of Atmavalokana or 
self-experience that is obtained by Karmayoga either directly or through Jaianayoga is 
the state of mere Kaivalya. This self-realization also happens to be a part of God- 
realization, as the aspirant then realizes in full measure the adjectival nature of the 
finite self, from whence forward, he becomes Godward and proceeds steadily on the 
path of Devotion for attaining Him. 

As self-realization is suborbinate to God-realization, the highest aspiration of 
the vision of the Supreme must be the one end and aim of humanity. The self cannot 
practise even Karmayoga or Jflanayoga, or be blessed with self-experience without 
devotion to God. In short, the goal of self-realization is never the Highest-gocd, as 
it is only finite. Therefore the goal alone, of a complete and comprehensive vision of 
the supreme, should be cherished as the ultimate object of our life, as all other attain- 
ments non-adjectival to God are not at all real attainments.!54 


State of Mukti-Characterised by Service to God: 


It is necessary for us to have a clear knowledge of the state of liberation, which 
we hope to attain from the state of samsara in which we are at present enmeshed. 
The state of liberation is at once opposed to that of samsara. It is a state of life, 
light and delight. It is infinite joy, and unmixed with even the slightest sorrow. 
It, by virtue of its being a positive state of eternal joy untainted with even the 
slightest blemish, is the perfect ideal which overcomes in everyway the multifarious 
limitations and defects of this worldly life. 

Then the individual self will be endowed with a thorough knowledge of its 
nature, as well as of its inseparable relation to the Supreme. The scriptures describe 
that the finite selves attain Ananda, equal in measure to the delight of God.!55_ The 
self attains its original pure status, and its eight prominent characteristics become 
explicit in their fullness. The soul enjoys the eternal rapture of Divine communion, 


154. See for a detailed discussion of Kaivalya—in Nyaya Siddhanjanam, pp. 221 to 224. 
155. T. M. K. 2-65, 66. 
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and this illimitable delight overflows in the form of loving service to God. Kainkarya 
is the natural mode of expressing the joy of Divine Communion. Ramanuja prays 
in his gadya for a complete and comprehensive vision of the Supreme, which leads in 
turn, to the loving service of the Lord in all states, at all places and at all times to 
the extreme joy of God, as well as the individual self. 


‘ qarfaermaaquantrararatraiearasteaticarraantetireatast Aah 
WT. TIA. See Ht. AT. IV—4-7; ©. A. Af. P. 147. 


Ramanuja discusses in his Vedartha Samgraha this concept of Kainkarya, and 
explains clearly that service to God is by itself the very svaripa of the finite self. 
Service to those other than God is the cause of misery, as it originates from sin, 
whereas service to God is a positive gain and the highest good, as the self is inherently 
related to God as His attribute and Sesa. The attainment and observance of subserv- 
ience to the Lord is verily the state of freedom to the finite self. 


‘oreaesa oR fa sma fara: 
TAASAATS HA Aaa AE Aad 1’ 


It is generally discussed that the state of liberation is of four categories namely 
‘Salokyam’, ‘Simipyam’, ‘Saripyam’ and ‘Sayujyam’. All these do not virtually 
signify the state of liberation. It is Sayujya and Sayujya alone which signifies the 
state of liberation. 


WMA AMMAMSA WIA A HATITT 
SVOUAE Aglalal AAsA Aa Yaad i 
‘mag fantficafa saa 
aAaqeatedt a Saaz 
TA J VT AIA ATect 
AMAsUAY TX Ale Sat: 


It is affirmed that the attainment of the Divine Realm, or of the nearhood of 
God, or of the attainment of a form similar to that of God, is not verily the ideal 
of liberation. But it is Sayujya or Samanagunakatva.'56 Attainment of the eight 
characteristics such as Apahatapapmatva and others, in an equal measure to that of 
God, is the ideal of liberation. Then why are the other three states designated as 
liberation? Desika suggests that they are called Moksa just because they relate to the 
attainment of various wonderful sub-realms of God, such as Svetadvipa and others. 


‘aata stfacrstattafafaararacqanceageaat sia a ae: 0’ rat. fa. P. 221. 


POO.” T. M.' K. 2673°5ug: 


THE SADHYA OR THE UPASYA 87 


Sayujyam is the ideal which is all inclusive. It includes in itself all the other 
three concepts of Salokya, Samipya and Saripya.!57_ Then it may be asked why the 
word Sarstité is used along with Sayujyam in one.of the Vedic texts, if they mean 
only communion in enjoyment. The answer is this: Sdyujyam means the relationship 
between two who are united in communion. The Mukta is called a ‘Sayuk’ as 
Brahman and the Mukta commune with each other in the enjoyment of that bliss. 
So Sayujyam between the liberated and Brahman means that there is no difference 
in the objects of enjoyment for both. But Sarstité means that there is no difference 
even in the degree of their enjoyment. So both the words are significant. 


‘AA SATANANTA Utaaeuearlaferscar | 
atiseat aa ater arcarafagtaar wv’ 
X. A. AT. 22. P. 148. 


The liberated self shares equally in the enjoyment of only bliss with God, but 
can at no time be an equal or superior to God, in other respects. The satrakara 
affirms in the sitra ‘Bhogamatrasimyalingachha’!58 that the similarity between the 
Jiva and Isvara is only in respect of enjoyment of bliss. But in other respects the 
Jivas are ever subordinate and inferior to Him. The sitra ‘omgayraTtasy’!59 
proclaims that the Supreme Being alone is the master-architect of the Universe, and 
all others including the eternals and the liberated are incapable of these unique 
activities of creation, sustenance or destruction of the Universe. Yet, the liberated 
have no fear of return to Samsara, as they have completely exhausted or destroyed 
their karma by means of Divine propitiation, and also as the All powerful God has 
himself benevolently assured them that He would not hurl them down to Samsara 
again, as they are very dear to Him.!60 The liberated selves maintain their indivi- 
duality for all time to come, enjoying the eternal rapture of Divine communion. 

The above kind of liberation is never possible during the state of embodiment. 
According to Degika, a Godly life devoted to the service of God alone, with no 
interest in mundane affairs, is equal to that of a liberated life. The realization of 
the immanence of Brahman in all entities, both sentient and non-sentient, leading to 
a devout service of the Lord through service to His body, the entire humanity, 
happens to be the characteristic feature of a true devotee of God. A true devotee 
cherishes no personal desires or hatreds, cultivates no interest in mundane affairs, 
but sets his heart upon the Transcendental Divine form of the Lord, yearning for 
His eternal vision. He is firm in his devotion to God, and at the same time, 
benevolent to the Universe in which he visualises the Supreme. Deésika states in his — 
Achyuta Satakam— 


157. T. M.K. 2-67. 
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‘fasard carat faaraaaee a an faferat: | 
MAHA AAT TAA Waseda AAT: 1’ 
St. BT. 47. 


Devotion to the Lord is an unbroken meditation upon God, which is to be practised 
continuously by the aspirant in the state of embodiment. But liberation is possible 
only when the self is freed from matter, only when the self attains the Supreme 
Jyothis, and only when the eight principal qualities become fully explicit, and only 
when there is a clear and comprehensive vision of God. So ee discards the 
ideal of Jivanmukti as admitted by the school of Advaita. 


Mukta and the Mundane World: 


The Mukta who attains spiritual perfection, gains God and experiences eternal 
joy. What would be his reaction towards this mundane world? The summum bonum 
is verily the highest attainment which exceeds this life, here and now. It is a natural 
completion of the life on this earth. But the liberated self does not abhor at this 
mundane world as he realizes this, as the glory of his master, the Lord. As all his 
karmavasana has been totally destroyed he will no more find it unpleasant. He now 
feels that all objects in this world are by nature good, but that they appeared to him 
as conducives or non-conducives, only on account of the existence of his karma. 
So the liberated self experiences the greatness of God who is the creator of this 
Universe. He may even come upon this earth for Divine purposes at the behest of 
the Lord, but he will never become entangled in it. Desika gives the comparison 
of the reactions of the prisoner and the jailor, about the prison, to illustrate the 
reactions of the bound self and the liberated, regarding the world of matter. The 
prisoner abhors at the jail and feels the misery of it whereas the jailor employed 
there does not feel the restrictions and handicaps of the prison. On the other hand, 
he takes pleasure in going round the prison. Likewise, the liberated who is brought 
back to embodiment in this world for divine purposes will not feel the stress or 
strain of it, 

We have so far discussed about the essential nature of the Sadhya or the 
ultimate object of ‘our attainment. We have noted that the Supreme Brahman who 
is the Paramaprapya is characterised by not only Paratva or Supremacy but also 
Saulabhya or accessibility. We have also studied that the Supreme self, the highest 
object of our attainment happens to be our Upaya or means of attaining Him, and 
also that He is waiting for an occasion to rush to our rescue. This true knowledge 
of the Highest Reality exhorts the Sadhaka to follow the prescribed Sadhanas, being 
pleased with which the Lord grants His communion to that blessed Sidhaka. Now — 
we will take up for discussion the problem of Sadhanas in the next section, 
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The Upanisads declare that one prepares oneself for a Vedantic life through 
the practice of Vairagya in all un-Godly ideals. This kind of Virakti in all things 
other than Paramatman, the Supreme object of one’s attainment, is to be developed, 
only from a psychological insight into the imperfections of the soul, and the true 
knowledge of the eternal perfections and vibhitis of the Supreme Lord, his Sesin. 
The true knowledge of the Supreme Reality leading one to Virakti is the first pre- 
requisite for becoming a spiritual aspirant-a Mumuksu. Jfianam and Virakti then 
lead one to Bhakti. - 

A Mumuksu is a blessed soul who has taken a genuine turn in his life from 
Visayaraga to Bhagavadraga. Vedanta Desika describes! that such an aspirant 


(1) would give up all carnal pleasures of the outside world; 

(2) would consider even the bliss of Kaivalya-Atmanubhava as a limited delight; 

(3) and would acquire an intense eagerness for Divine communion. 

we will deal in this section, with the several means or Sadhanas that are to be 
adopted by such a spiritual aspirant for attaining that Highest object of his aspiration. 


Background of Sadbavra in Vis'‘stadvzita: 


Before entering into an exposition of Ramanuja’s philosophy of Sadhana, it is 
essential for us to study some of the important findings of Ramanuja that formulate 
his philosophy of Sadhana. 


1. The Relationship Between the Karma Kanda and the Jnana Kanda: 


It is Ramanuja’s conviction that both the parts of the Veda viz., the Karma 
Kanda and the Jiiana Kanda form one integral whole having a definite order. They 
are never treated as contradictory. But they are taken as complementary. The 
Sariraka Sastra is one integral whole containing these two parts namely the Parva 
bhaga and the Uttara bhaga. They are united as the former and the latter part, 
having a logical sequence. Each part is assigned its proper place in this school and 
sO is not interpreted as contradictory as in other schools of thought. 

The Sariraka Sastra begins with the first Sitra of the Karma Mimamsa, ‘Athatho 
Dharma Jijfiasa’, and ends with the last Sitra of Brahma Mimamsa ‘Anavrttisabdat 
Anavrttisabdat’. The opinion of the Vrittikara is quoted by Ramanuja in support 
of his view. The Vrttikara declares that both the parts form one integral unity— 


‘digatassrica dfeitaa dreasetata aeaecatatateta 1 aa: ofaferrefafeaeraa 
qerAaaaaaaaaes TaracAaiaa: Aa: 1’ AY. AT. 1-1-1. 


i ap ER NS EG er 


1. R. T.S. 7—p. 102. 
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When one realizes that the results of the several Karmas are little and transient, and 
that the fruit of Jaana is eternal and infinite, one transforms oneself into a spiritual 
aspirant. This is the transition from the Pirvamimamsa to the Vedanta. The spiri- 
tual seeker, from then on, yearns for Apavarga instead of for Svarga. Ramanuja 
expounds the very first of the Vedanta Sitras in this light. 


‘qaaqala, HAAMAAT Ad Va Fat: Hal ataeafacrad vata 0’ St. AT. 1-1-1. 


This is one important point that must be remembered. 


2. The World of Experience is Real: 


The reality of the world of experience is admitted at all levels, according to 
the proofs of experience and scriptures that are verified by means of intuition. The 
scriptural texts that affirm and negate the Universe are reconciled satisfactorily, only 
in this school. The significance of the negation of the Universe is that the objects of 
this Universe have no value without Brahman, as all things have their being only in 
Brahman. The Absolute Vasudeva is the Saririn of all objects other than Himself, 
both sentient and non-sentient, and so all of them signify Brahman only. The point 
of negation relates to objects bereft of Brahman. This wisdom of Vedanta is the 
essence of Vedic Knowledge, and therefore there is absolutely no contradiction 
whatsoever in any part of the scriptures. 


3. No Distinction Between Lower and Higher Brahman: 


The Badarayana Siitras expound the nature of Brahman and the means of 
attaining It. Ramanuja has interpreted the entire body of the sitras in such a 
convincing way that there is hardly any contradiction between the siitras and Upanisads. 
The school of Adwaita makes a distinction between the lower and the higher Brahman, 
and contends that the portions dealing with meditation on Brahman form the “Lower 
Knowledge’ or Apara Vidya. The various Upasanas, the goal, and results thereof, 
the passage of the self from here to Brahman are all explained, as having an exoteric 
significance relating to Karya Brahman. It is declared that Brahman is realized here 
and now, when one has attained the knowledge of the oneness of Brahman, through 
the great texts. Thjs is stated to have esoteric importance. But Visistadvaita never 
makes such an untenable distinction between Karana Brahman and Karya Brahman. 
It recognizes the absolute Brahman of the Upanisads as one and the same, as the God 
of religion, strictly in accordance with the spirit of the infalliable scriptures. 


4. The Sadhaka is Different and Distinct from Brahman: 


Though the soul is inseparably related to Brahman as His body, he is 
metaphysically different and distinct from the Supreme Being. © The Sadhaka is as real 
as the Sadhya. The Siddhi also is equally real. This school has arrived at this 
fundamental truth of the difference and distinction of the souls from Brahman, on 
the authority of the eternal scriptures, and the realization of this truth gives a deeper 
meaning to the fact of Sadhana. The goal of attainment is never identity between 
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the soul and God, as posited by some other schools, for maintaining which they 
conceived of unjustly sublating certain sections of the Vedas by certain other parts. 
The goal of attainment here, on the other hand, is an eternal and infinite Bliss of 
Communion with God. 


Synthesis Between Karma and Jnana: 


The school of Visistadvaita has steered clear of many a fallacy, as it has assigned 
the correct and due position to each and every thing, instead of over doing one 
against the other. The Isivasya Text, namely 


‘fast atfaat a aeage saa ag’ 


has been differently interpreted by different thinkers. Avidya stands for Karma and 
Vidya stands for Jiianam. The interpretation of Ramanuja for this is remarkable. 
If others take it for either Samuchhaya or Vikalpa, Ramanuja interprets “Ubhayam 
Saha” in the sense of an ‘Anga’ and an ‘Angi’. They have to be known as the part 
and the whole. Karma is a part of Jiiinam and so it is subordinated to Jianam. 
There is no problem of discarding Karma, therefore, for Janam. When this 
relationship of Karma and Janam deepens into our mind we will realize the 
importance and position of each. 

It is ‘against this background that we have to study the philosophy of Sadhana 
in Visistidvaita. The school of Visistadvaita had many an eminent teacher in the 
past and has a weighty and rich tradition. The Alwars who were mystic seers have 
discovered the path of realization by intuition, and the great Acharyas have realized 
those truths by following them with unshakable devotion. Raméanuja has gloriously 
expounded the philosophy of Sadhana, in his immortal works, guided by those ancient 
seers and his own intuition. This philosophy of Sadhana therefore, is not an invention 
of Ramanuja. It is only a reconstruction and propagation of the age-old truths. 


Mere Verbal Understanding is Not a Means to Salvation According to Ramanuja: 


It is» contended by the teachers of the Advaitic school of thought that 
knowledge of the oneness of the soul, as couched in the great sayings, such as 
‘That Thou Art’, is the means of liberation. Karma, they argue, is only helpful for 
developing an eagerness for knowing Brahman. ‘Sama’, ‘Dama’ and others are 
accepted only as internal means for the attainment of the knowledge of the 
‘Secondless Brahman’. According to them ‘Sravana’, ‘Manana’ and ‘Nididhyasana’ 
are meant for the realization, verification and confirmation of the knowledge that 
there is nothing other than Brahman. As the world of differences is ascribed to 
nescience by these thinkers, it is their conviction that knowledge of the oneness of 
Brahman alone can be the destroyer of Avidya, the root cause of the unreal Samsara. 

Ramanuja carefully examines the above view point and comes to the conclusion 
that knowledge of Brahman surely leads to liberation through the destruction of 
Avidya. ‘But’, he says, ‘it is essential to realize the kind of knowledge prescribed by 
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the scriptures’. According to Ramanuja the means of liberation is not verbal 
knowledge but knowledge of the nature of Upasana based on verbal knowledge. 


agri afaenttafata fg det: aa sweated wadifa aevamaa | afaenisqed 


aaraatay: fafafad ata feecfafa faaadtaq 1 fe aera aera? ga 
TSAI Araata ? aft. AT. 1-1-1. 


Mere verbal knowledge can never be the means of liberation. The scriptures 
positively ordain that one should attain the knowledge of Brahman and attain Him 
through Upasana. If it were mere verbal knowledge there would have been no need 
for this imperative. 


‘a aTaaTeUIATAy | aca faararaeatntia araatea fag: 1’ aft. AT. 1-1-1. 


The various Vedic imperatives, such as ‘33 pate and others, become futile if mere 
verbal knowledge is taken to be the means of liberation. The meaning of a verbal 
statement is grasped by one even without an injunction to know it. When one is 
duly instructed into the entire Vedic lore one cannot escape going into the sense of 
such statements.2 So the Vedic imperatives signify that the means of liberation are 
something different from mere verbal knowledge. Nor can it be argued that the point 
of injunction relates to the 

‘aaline sae : 
of this ‘Pramana Jidnam’, for it is agreed that the knowledge capable of removing 
bondage: is known, just as the knowledge that removes the illusion of silver in the 
nacre. So the Vidhivakyas become invalidated in that case. 


‘a @ WAMATATa Sarena aes aga aeq favacay : afeaearfewafrada 
Aaa aeafaqqnaacy qa IMIATA | Att fafaaariy ae ar 


This results not only in the futility and Tara abandonment of Vedici mperatives 
but also in the contradiction of other innumerable texts such as— 


4 


‘aqranfamted st aqeea’ 


and others that directly prescribe the practice of Upasana, and that throughout one’s 
life. 


Moreover, it cannot be argued that the destruction of Avidya is obtained only 
by that much of verbal knowledge. 


‘aA afeeitaerarreet TS : aft. WT. 1-1-1. 


ve a) es 
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The great Apastamba declares that mere ‘Vakyartha Jnanam’ can never be the means 
of liberation, as it is opposed to innumerable scriptures. 


‘aa ag aA asores: farfafasy’ 


It cannot be argued further that the Vedantic sentence does not give rise to the 
knowledge which is destructive of ignorance when ‘Bhedavasana’ persists, and that even 
if such ‘Avidyanivarthaka jianam’ comes into existence, there is nothing wrong, if 
Bheda Jiiana does not cease for all, all at once, on the analogy of the perception of 
the double moon even though the oneness of the moon is known. Knowledge must 
come into existence when the necessary causal collocation is available. For it is also 
seen that knowledge, that stultifies wrong innate impressions, results from the teachings 
of Trustworthy Teachers and logical inferences, even when there are such wrong innate 
impressions. So it cannot be argued that knowledge is not obtained from the Vedantic 
texts when Bhédavasana is unremoved. 


‘aa aed aaqraamat afaveaa aad safaaiaade am a waafa i wasfe aaeq 
aged deatiaata: 7 ater aarRe aisha fracmatataaa 1 afaaata fea 
aq aaa wadiia | acai armarat arrearage: 1 aearata faatlaarearat aeetaaar- 
fagiiatiatanartcataatad 17 sft. WT. 1-1-1. 


Nor can it be argued that Bhedavasana continues to exist inspite of Vkyartha 
jfianam, due to the existence of a small vestige of the beginningless Vasana. For this 
_Vasana that is responsible for the perception of distinctions is of an unreal nature and 
so is removed the very moment true knowledge is obtained. If that vasana which is 
unreal stands unremoved inspite of the origination of knowledge then there can be 
nothing else to remove it.— 


‘srteraraia faearedatcacar: afaaal faadaracarata wafeeta areat araarar. 
faafa: 1’ ait. HT. 1-1-1. 


There are only two choices here. It must be said that either the Vasanads were not 
removed inspite of the origination of the knowledge, or that the perception of 
differences. continues due to no reason whatsoever, even after the removal of that 
innate impression. The former is not possible as already shown. The latter also is 
not possible at any time, for there cannot be a Karya without a Karana. So Bheda 
Janam, inspite of verbal understanding, cannot be obtained without a proper cause. 
If the effect can be there without the cause, if Bheda darsana is possible without any 
cause whatsoever, then liberation might be possible without knowledge, verbal 
knowledge might be possible without ‘Sravana’ or ‘Manana’, and the illusion of the 
world of differences would also be possible without nescience or Avidya. But what 
about the perception of two moons inspite of the definite knowledge to the contrary? 
That is due to the existence of the real defect in the eye, which is impossible of 
destruction by knowledge. The illusion of the rope-snake, shell-silver and others are 
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all due to certain really existing causes such as darkness and other misguiding things. 
They are not affected by knowledge. But the effects of such false perceptions vanish 
when true knowledge is obtained. Therefore it does not stand to reason to argue 
that the non-disappearance of all differences even in the case of enlightenment is not a 
defect. 

Ramanuja argues that the origination of knowledge can never be possible in 
those who maintain that genesis of knowledge results from the removal of Bhedavasana. 
The innate impression of distinctions is accumulated from beginningless time in a 
large measure, and the mental conception opposed to it is weak and incapable of 
destroying it. So that, knowledge alone, which is other than Vakyarthajianam, and 
which is designated as Dhyana or Upasana is enjoined by Vedantic passages for 


attaining liberation. 


Vakyartha Jianam is the Starting Point of All Spiritual Processes But Never the 
Means of Liberation. 

If the Mimamsakara insists on the primacy of Karma and concludes 
that action alone is the main import of all Vedic injunctions, and that knowledge is 
only accessory to it, the Vedantin of the Advaitic school holds the Jiiana kanda 
supreme, and argues that Jianam alone is the means of liberation. His conclusion is 
that Karma is the result of Avidya, whereas Jhainam destroys Avidya or Karma. 
Even in such a Jianam of the nature of direct realization there are enough difficulties.3 
They are to be asked what they mean when they declare that Vakyartha Jianam is the 
means of liberation. Is it mere verbal knowledge of the scriptural statements like 
‘That Thou Art’, or verbal knowledge culminating in Anubhava or experience? In the 
former case, mere verbal knowledge of the texts cannot bz the cause of Mukti for 
reasons cited above. Nobody can maintain that the mere understanding of the 
Abheda Srutis leads to liberation. Anyone and everyone that reads and knows the 
meaning cannot be deemed to have been liberated. 

If it is argued that this verbal knowlede is to be realized in experience, it is as 
good as accepting the standpoint of the opponent affirming the necessity of unceasing 
meditation. In that case, the object of meditation will have to be ascertained only 
according to the spirit of the scriptures. And this shall have to be the ever Blissful 
Brahman, Vasudeva, the inner Soul of All. | 

It is in the ordinary experience of all people that those who have gained verbal 
knowledge have been unable to escape from the misery of this world. So it is 
unreasonable to hold that the scriptures prescribe verbal knowledge as the means of 
Mukti. 

The ‘Dhyananiyéga Vadin’ differs from the Advaitin in his philosophy of Sadhanas 
though he agrees with him in content. Jt is the contention of this school that knowledge 
is not immediate but a process of knowing. The Vedic imperative enjoining meditation 
is a positive process which progresses gradually from stage to stage. 


3. Phil. of Vis., P. N. S., p. 354. 
Intro. to V. S., S. S. R., p. 151. 
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‘aa sTenaatia cacateRteTed | faveneiaargalafardtaredaatacara- 
WAST AAT: TCTT sft. WT. 1-1-4. 


The law of Karma is declared to be inferior to the Vedic texts prescribing meditation 
on Brahman. The sense of plurality is gradually given up and self-identity of Brahman 
is gained in the end. 

The Nisprapanchikarananiyogavadin has tried to bring together the ethics of the 
Mimamsaka and the philosophy of the Vedantin. It is his contention that Mukti is 
the knowledge of Brahman which is to be attained by destroying the world order for 
which he feels the necessity of the Niydga. 


‘frISanteta AMH Tal Aaa asada salaat frssd Falfafa 1’ 
at. AT. 1-1-4, 


The Bhedabhédavadin has tried to bring about a reconcilliation between the two 
schools that propound either Karma or Jianam as the means to Moksa. The theory 
of Bhaskara is the theory of Karma-Jiana-Samuchhaya. Both Karma and Jfhanam 
are held by them to be valid. Jianam happens to be the unceasing meditation on the 
aspect of Abheda and Karma is to be realized as Niskama Karma. 

Ramanuja strongly repudiates the above view points on the authority of the 
very texts quoted by them and comes to the conclusion that only knowledge of the 
nature of Upasana is the means to Mukti.4 


Ramanuja’s Concept of Sadhana: 


The means of liberation are stated to be twofold in this school namely the 
Siddhdpaya and the Sadhydpaya. God is verily the means ever existent, for He is the 
sole source and sustenance of the Universe, and nothing can be realized without His 
grace. He is the Antaryamin, the Immanent principle, ever existent in all objects. He 
is Supreme and omnipotent and on his mercy depends the entire Universe. Divine 
grace is essential for any kind of achievement and one cannot think of attaining 
anything by any means independent of Him. So God is the Ultimate means of 
liberation in this school. ‘There may be an objection to this on the following lines: 
‘If everything depends on God alone, what is the use of our observing different means 
for salvation? Why should one take to Karma or Bhakti or Jhanam if these singly or 
collectively are not capable of securing us release from Samsara?’ This is a relevant 
point and it is answered as follows: ‘God is undoubtedly the Siddhdpaya or self- 
existent means, but He does not thrust His gifts on us irrespective of our desire. He 
is free from partiality and cruelty and so he waits for an opportunity to rush to the 
rescue of the Jiva. He waits for the expression or an eagerness to be saved on the 
part of the aspirant for showering His Grace, and so it is essential that an aspirant 
should so act as to win Divine Grace. Thus there is scope for human personality 
and positive choice. It is inevitable that the aspirant should take to some means or 


4. Sri. Bha., 1-1-1; 1-1-4. 
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other snch as Bhakti or Prapatti to endear Himself to the Lord and thus to deserve His 
grace. These means are accessories or ‘Sahakarins’ for attaining salvation through God. 
It is thus the omnipotent Isvara that liberates us from the shackles of samsara being plea- 
sed with the observance of the Sadhydpaya, or the means that are to be adopted by us.> 
Ramanuja has discussed in his works the nature of Sadhana, and has examined 
the views of others carefully. He comes to the conclusion that meditation itself is 
prescribed as the means to Mukti. A number of scriptural texts are quoted by him in 
support of his theory of Sadhana, and it is not possible to discard all these altogether. 
He examines the two important texts namely 


‘xafaa fasrarfa’ and ‘fasta sat gata’ q. T. 4-4-21. 


The terms ‘Anuvidya’ and ‘Vijfiaya’ in the above texts are used to signify Vakyartha 
Jianam and it does not end there. The scriptures ordain meditation further, by the 
words fasratfa and ‘sat waft’. It is an admitted fact that textual understanding 
helps meditation. 


‘aafaafaaria fara sat galfaedaaafa: aware camtaatcacad stafaa 
famraeada sat Hala fascia card faeiaa 1’ aft. AT. 1-1-1. 


The principal text that enjoins meditation upon God is found in the Brhadar- 
anyakdpanisad. It forms the crowning precept of Yajfiavalkya to Maitreyi. It runs as 
follows: 


‘AAT AT AL RerenretaeatAaten fafzeatfaaea: 1’ q. 3. 4-5-6. 


This is definitely an injunction as evidenced by the context and so cannot be construed 
otherwise. There are four terms here namely ‘The soul must be seen, heard, reflected 
upon and meditated upon’. Are all these imperatives? Or one of them? Hearing or 
Sravana is not an imperative, for a person who has learnt the Vedas with a view to 
attain desirable objects betakes himself of his own accord to the ‘hearing’ of the Vedas 
for a definite and clear understanding. The point of imperative is not even with 
Manana, because it is only meant for consolidation of what has been heard. So the 
vedic imperative in this statement is only on Dhyana or meditation. The Sitrakara 
also affirms this in his Sitra 


‘arafaraagraata ’ eff. AT. 4-1-1. 


Ramanuja therefore concludes that it is Vedna or Upasana which is prescribed as the 
means of salvation. 


5. ‘ara carfaeqaifaet sararar: agetfer: 1’ 
SUA: CaN STT TSH AST WTATT 
wad aeatad wreatafeeararady uv’ R. T. S. 9. P. 105. 
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‘afeey satiqmaar fafaead aad sotaafaerateaa 1’ att. AT. 1-1-1. 


The Sruti prescribes Vedana in one place ahd Upasana in another place. How can it 
be said that only Dhyana is enjoined as the means of liberation? 

From a close examination of the scriptures, we find that they begin with the 
word Upasana and conclude with the word vedana. From this it is clear that there is 
identity in meaning between Upasana and Vedana. The 18th section of the Jilrd 
chapter in Chandégya Upanisad for example begins with ‘Mano Brahmetyupasita® and 
concludes with the words ‘utfa a aia aw ateat aarear waraetae a ud ae’ Bi. . 3-18-6. 
There are many such instances where the term Vedana is used in a sense similar to 
that of Upasana.7 

The Vakyakara has declared in ‘Aeqqorad tarafeya samy’ aft. ar. 1-1-1. the 
identity between Vedana and Upasana. Vedana is prescribed as the means of liberation 
in the Upanigads, and this is declared to be the same as Upasana by the Vakyakara in 
the statements: 


‘fasqaTaateala, TaTaT cata sataeata: aaataaaateay 1’ att. AT. 1-1-1. 


Ramanuja, declares that Dhyana or meditation is of the form of ‘awatcraeta- 
foaaen faaearrery ’. It is the practice of a continuous remembrance of God without 
any break in the middle, just like the uninterrupted flow of oil. This remembrance 
when it becomes intense and perfect results in a vivid perception of the Supreme 
Being. So it is to be practised continuously throughout one’s life, until one is blessed 
with that eternal vision. Ramanuja expounds this in the following words: 


‘at a cafe: aaaraararara 1 ‘faaad geaufea: feared adaaar: 1 atladt area sattor 
afena get Gea (A. S. 2-2-8.).  - AAT AT AR Aeeen: geada fafecaraden aata- 
eararHreat faery 1’ : ait. WT. 1-1-1. 


Though the term ‘Drastavyaha’ can generally be taken in the sense of mere 
knowledge, as the words Sravana, Manana and others are used along with it in the 
scriptures, such as ‘Drastavyaha’, ‘Srotavyo Mantavyo Nididhyasitavyaha’, 


‘anata qeat aoe aa na fanta gz aa fafaaa 1’ 


and noon, this word signifies Saksatkara or realization which is the goal of all 
spiritual endeavours. 


‘aameaea ATaTATarTaaeaasty WeeT:...... sf sardlat qaerrcara weeeq Efe 
TAH AATHILSATATTA 1 qT. 7. P. 46. 
i aa ee ee 
6. Bl. S. 3-18-1. ff a 
#/ Fm ION 
7. S.B. 1-1-1; See T. M. K.2-29,30. #3 7 NN 
q | ee & ie 
Fi] Fa See 
lie ( 2° Rio ay y 
\ oe ~ 
eR as 
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The point of imperative is definitely on ‘Drastavyaha’, and the mode of Darsana 
is ascertained by the word ‘Nididhydsitavyaha’. Both these form a single imperative 
as Degika describes it as a ‘Visistavidhi’ in his Tattvatika (p. 62). It is, therefore, 
Daréana which is the main point of imperative, and others are aids to it.® 

Sravana and Manana are Anuvadas or restatements, whereas Darsana and 
Nididhyasana form a single qualified imperative. Both these form one ‘Vidhi’ in 
unity. The word ‘fasta’ in ‘atenfaacat gee act ad fasta sé aa fafaay’ is correctly 
referred to Nididhyasana, owing to its juxtaposition with the other terms corres- 
ponding to the terms found in the imperative “Drastavyaha Srotavyaha’ etc. This 
‘Darsana Samanakarata’ or the characteristic of the form of a vivid and intense 
perception of the awarenese of the Supreme, ordained in the above text is a fact 
common to all kinds of Upasanas.. The Upanisads declare that, by knowing the sole 
cause, all else could be known, and that the object of steady meditation in all modes 
of Upasanas happens to be this Universal Cause. ‘who is to be meditated upon?’ 
asks the Upanisad and answers that question as ‘Katanam Tu Dhyeyaha’—‘*The 
Universal Cause is to be the Goal of all meditation’. So all types of Updasanas 
relating to that Absolute cause must necessarily be of the form of a vivid perception 
of the awareness of the Supreme Being. 

Can the remembrance of the Lord result itself ultimately in a vivid and clear 
perception of the object of meditation? The answer is definitely in the affirmative. 
The reason for this is evidently Bhavana Prakarsa. 


‘wafa @ FAA: ATAAITHATS TAA STAT’ att. AT. 1-1-1. 


Dhruvanusmriti or firm meditation is that knowledge of the Form of Meditation, which is 
to be repeated without any break in the middle. This meditation culminates in the orison 
of Union or ‘Darsana Samanakarata’. Ramanuja declares that it is this remembrance 
of the nature of a vivid perception of Brahman that is the means of liberation. 


‘auareqat a semerarita: 1 Ua SerataaTat sattaeaarat cata fafstafte 1’ 
sft AT. 1-1-1. 
The taittiriya text declares that one who knows Brahman attains the Highest. 
Here the term Vedana connotes Phydna which deepens into Upasana. Of what 
nature should this Upasana be to be rewarded with a vivid perception of the Supreme 
Self? The Sruti asserts that Brahman is not realized by Manana or profound learning. 
He is realized by one whom God chooses. 


‘AAA TAMA SIA: A HITT A AgaT MAA | AAT qs Aq SrA: aeag stent fears 
aa FATT HO. FJ. 1-2-22. 


Pravachana in the above mantra signifies only Manana as that is possible only through 
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Manana. ‘‘Medha’’ connotes here Nididhyasanam. The fact that Sravana and others 


g. ‘atten: afraraara: wereaeatrahahr: 
Heal A Aad eaa: Wa saagaa: 1’ 
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are not the means of liberation is known. Then what are the means of liberation? 
The means of liberation are not mere Sravana, Manana or Nididhyasana. The 
Upanisads declare that he, whom God chooses, sees Him! whom does God choose? 
He chooses evidently him whom He loves. God loves him who loves Him. So one 
should love God intensely to be chosen by Him in turn. He, for whom God is 
Niratisayapriya does surely become the Priyatama of God. Lord Krishna has Him- 
self revealed in the Gita this secret that the Jhanin is His dearest.2 It is very clear 
from this that the Upasaka and the Upasya love each other.!0 


‘ae: aTarcateeqt cafe: erases caqgaceqfyat ae a wa TTTTEAAT 
awa wadtfa Ata seaAa ae area seqad waa 1 ga Sar armeqfata afaastat 
faettat 1’ att. AT. 1-1-1. 


The Lord chooses him, for whom the ceaseless remembrance itself of the Lord 
becomes dear, on account of his intense love for the object of its meditation. The 
intense love of God, and an irrepressible yearning for the Vision of God are the fwo 
significant facts of Upasana. The intensity of love for the Lord leads the aspirant to 
that yearning for Divine vision. 

The Upanisads declare three important factors of the means of liberation. 
They are— 3 

(1) The fact of the Upasaka’s intense love towards God. 

(2) The fact of being chosen by God. 

(3) The fact of practising firm devotion. 


‘ante anata fatfanantiancaraaa; aia aaqaaq; sarcataaaay 1’ 
aT. 7. P. 50. 


This factor of intease love towards God ought to characterise devotion of the form of 
incessant memory of the Lord. This devotion is of the nature of intense joy, as it 
relates to the Blissful. 


‘eae wnaigaae faeqtafaratamaacas afgvatienfacts fe facia 
waft 1 ag qaMenia: cqundaoat waraaeaaTala Miaeqatagt wfaaetira 
sfa frat 1’ aT. . P. 50. 


There is absolutely no difference between the two terms Bhakti and firm 
meditation of the form of love. They both signify the same.!! So Bhakti is having 


9, B. G. 7-17; 10-10. 
10. ‘aaa Teerefaaastifa: srreatsranat: aferat 1’ aT. Sf. PL 94, 


11. “UaeqT arararcatticeraraea saraenfata afsaereqqreacry: 1 
3. FT. P. 50. 
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the same sense as firm meditation.!2 The scriptures, primary and secondary, uphold 
with one voice devotion only, of the above nature, as the means of liberation.!4 

The several Karmas ordained in the scriptures help the achievement of this 
firm meditation, characterised by ‘“‘Apardksya’’ (immediate perception of the Lord) and 
“Pritiraipatva’” (the form of love). The Sitrakara has expounded this fact of the 
several Karmas being the means of devotion in the Siitra, 


‘walter a aatfeacsaad | at. AT. II—4-26. 


These Karmas are Jiana Sadhanas, and. the knowledge here referred to is not verbal 
knowledge, but knowledge of the continuous meditation upon the Supreme Being. 


‘ae aaa AMATI HATEAA | ATA A ATAU TATaateaATAa araaTaafaasza Ta 
farqanncaaarraeaaed frfaaafie aawgcarensarars aAsaMmiataaas Aeaata- 
facaga sreatit: TaAa att. AT. TI—4-26. 


This conclusion is based on the authority of the Brihadaéranyaka text. 


‘aaa aaraataaart fafateatea ata ara ATAISATTHT 1! q. J. 4-4-22. 


The purport of the above statement is that one desires to attain knowledge 
through these means of sacrifice, dina and others. These are not only ‘Ichha 
Sadhanas’, as contended by some, but actually ‘Jnana Sadhanas’, as evidenced in the 
statement ‘Asina-Jighamsati’, wherein the sword is verily a ‘Hanana Sadhana’ and not 
merely an ‘Ichhi Sadhana’. The scriptures, therefore, ordain that all the Asrama 
Karmas are to be observed throughout one’s life for developing and completing the 
means of spiritual perfection.!4 
So the cause of liberation is the remembrance, of the auspicious form of the 
Absolute Brahman, which has acquired a clearness and distinctness of a direct percep- 
tion. The ever increaing and unbroken meditation upon the Lord is practised for 
culminating in such a direct experience. All previous reflections are meant for the 
acquisition by practice, of that clear and distinct perception of the Blissful form of 
Paramatman. It cannot be contended that there is scope for increase, dimunition or 
variations in the result achieved from meditation, between person and _ person, 
according to the conditions of time and intensity. The philosophy of Karma admits 
of such variations in results, as the duration and intensity of pleasures of Svarga vary 
12, ‘eteqanqeart afrafeafrdiad | 
aT say wages Aarat cheater: 1 
aqeaTeaa Fa: Maat wfsaeete AAT 1’ J.T. P. 50. 

13. 4. J. 3-8; JRITITH 17; B. G. 11-53, 54; 8-22. 

14. ‘waft fafafeuedifa asreat fafafesicrat fafrasac carte qeda aaaeq eqraeteT..... 
TAMIA ATA TETAS TahvarsrAHAihy qrassiiayaSarhsT 1’ aft. AT. 1-1-1. 
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according to the observance of different Karmas. Such variations do not creep in, in 
the case of BrahmGpasanas, for all the varieties of Upasanas described in the Upanisads 
culminate in that ‘“Darsana Samanakaratapannam Jianam’ which is one and indivisible. 
A long process of spiritual culture is essential for the attainment of this liberating 
knowledge. 

The general process in the scheme of Sadhanas can be now stated as follows: 
The aspirant has to gain the true knowledge of the nature of the Soul and the 
Universal Self (God-Brahman) from the Sastras and the holy Acharyas. The disciple 
must have absolute faith in the saving grace of the Preceptor. When one is thus 
intuited into Divine wisdom, one develops into a Brahmodpasaka. From then on, he 
embarks on his pilgrimage to reach the ever-auspicious Lord, striving all the while to 
overcome the insurmountable obstacles on his way. The mind of every human being 
is formed of the three Gunas, the Satvic, the Tamasic and the Rajasic. He has to 
put in his individual effort for subduing the Tamasic and the Rajasic forces for 
a successful spiritual life. So Karmayoga has been prescribed to divest the 
mind of all Rajasic and Tamasic tendencies, and to conquer the Temptation of the 
senses. When Karmayoga perfects, it culminates in Atmavalokana or ‘Self-experience’, 
either directly or through Jfianayoga. Jfanayoga is the stage when the Soul contem- 
plates over the native state of the Pure self. The achievement of Atmavalokana is a 
significant stage, from whence the aspirant cultivates devotion towards the Paramatman, 
Vasudeva, the inner Soul of all, since he realizes his own essential nature of Sesatva 
to the Lord. This is Bhaktiyoga. It is a steady and ever increasing remembrance of the 
Lord, which is practised with intense love for the Lord. Knowledge of God is 
identified with love of God, and the aspirant developes such intense love towards God, 
that he arrives at a stage, when he cannot bear himself without realizing Him. The 
devotee sees God through the heart. When this meditation becomes intense and 
perfect, it results in a vivid perception of the Supreme Being. The devotee has to 
surrender himself totally to the Lord for getting over the obstacles to his Bhaktiyoga, 
since surrender unto the Lord is essential for the commencement, progress and 
completion of Bhaktiyoga. This, in short, is the scheme of Bhaktiyoga. 

The school of Visistadvaita emphasizes the fact that self-surrender is absolutely 
necessary for a successful course of Bhaktiyoga. The scriptures have ordained this as 
a means of salvation also. On the authority of the scriptures, self-surrender also is 
admitted by this school as a direct and valid means to Mukti. Bhakti and prapatti 
are both valid means to Mukti, but they are meant for different classes of aspirants. 
Those who are incapable of adopting Bhaktiyoga may observe Prapatti and attain 
their Highest Goal of life. 

Ramanuja’s concept of Sadhana is remarkable for its spirit of synthesis. He 
has given due importance to Karma, Jfiana and Bhakti and has assigned the right 
place for each one of these. He does not discard one for the other. According to 
him, Karmayoga leads to self-knowledge which, in turn, leads to knowledge of God. 
Karma and Jfiana are significant and necessary limbs of Bhakti. 

Ramanuja expounds a synthesis also between Divine Grace and Human effort. 
Divine Grace is ultimately responsible for the emancipation of man but the human 
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personality has also a role in winning it. Though the Lord is omniscient and 
omnipotent, He does not bind down one to Samsara and set free another according 
to His sweet will and pleasure. He functions according to the desires and 
aspirations of man whom. He has endowed with doership and freedom of choice. 
This benevolent Redeemer eagerly waits for the expression of a desire on the part 
of man to be saved. Thus human effort to the minimum extent, of at least longing 
for Divine Grace, is absolutely necessary. The School of ViSistadvaita therefore, 
affirms the need for the adoption of the “‘Sadhyopaya’ for winning the Grace of 
God who happens to be the ‘Siddhdpaya’. 

Ramanuja has likewise worked out a synthesis between knowledge and 
Upasana. Upasana or Bhakti is a form of knowledge and never different from it. 
Bhakti is incessant love towards God and, therefore the distinction between 
knowledge and love is also discarded. It is therefore described as a kind of 
knowledge which is of the nature of illimitable love towards God (Nirathisaya 
Priya), which has got for its object nothing other than God (Ananya praydjana), 
and which is averse to all kinds of attainments other than Him (Svethara 
vaitrishnyavaha). The knowledge meant here is the knowledge of the nature 
of meditation or ‘Upasanitmakam Jfianam’, which transforms itself into the love 
of God. 

Ramanuja has also maintained the distinctive nature of Bhakti and prapatti. 
He maintains that both these are valid means to Mukti. He has expounded the 
significance of the twofold aspects of prapatti. Prapatti completes Bhaktiyoga and 
so functions as an anga to it. It functions also as an independent means to Mukti 
and in this aspeet is a substitute to Bhaktiyoga. Both these aspects of prapatti are 
maintained by Ramanuja. There is neither the denial of prapatti as an independent 
means, nor there is the repudiation of Bhaktiyoga for exalting prapatti. 


KARMA YOGA 


we have so far outlined the general scheme of Sadhana in vigistadvaita. Let 
us now consider each one of these aspects, in greater detail. 

Karmay6éga is the first step in the scheme of Upasana. The word ‘Yéga’ 
means an Upaya or means. Karmayoga is that means, in which karma is predomi- 
nant, as an Upaya. Karmaydga has its own aspects of Jiana and Bhakti, as these 
three namely Karma, Jiana and Bhakti are invariably mixed with one another. 
These are never eliminative of others. Though all the three are united together, 
it assumes the nature of Karma, Jana or Bhakti, according to the factor 
predominent in it. Yamundacharya declares this Truth as 


‘ saTorrafa arti fafreataaea: ’ wl. A. 24. 


Karmayoga is Different From Mere Karma: 


Karma results in bondage, whereas Karmayoga aids our release from bondage. 
Karma is the foundation of our moral life, and happens to be the factor, that 
explains our present status and determines our future. Karmayoga is, on the other 
hand, a discipline furnished to Karma. Karma is beginningless and varied. It is 
the result of beginningless ignorance. It is purposive and involves the idea of 
Kama or desire for an end. Every Karma leaves its own impression in.the mind- 
body, which is known as Vasani. This Vasani becomes strong and effective 
and the soul is impelled under its influence to seek the pleasures of the senses. It 
is due to this Karma-vasana that the soul desires for the pleasures of the senses. 
But Karmaydéga is free from the dangers of Karma. It is free from Kama or 
desire for an end. It is a moral determination of the highest ideal to be achieved 
in conduct. The purpose here is one and only one, namely the achievement of 
liberation. As there is no attachment towards the results that are obtained, 
Karmayoga furnishes the mind with the proper discipline.! 

The spiritual aspirant performs all duties, enjoined on him, just as others, 
but without the slightest desire in the several fruits of those actions,*be they primary 
or secondary. He concentrates his attention on the single aim of achieving 
liberation. So all the actions performed by him are transformed into means for 
liberation, as he detaches himself completely from all kinds of desires for the 
attainment of other ends. One who engages oneself in Kamya Karma is swept 
away by one’s Karma vasana, and gets entangled in Samsara, as he has no single 
determination, and also as he is after extrinsic objects. 


‘seaafgainardt an fafas ataiteg:a fafaaa ceaqeniaent a alet safe | 
gazvanftiaagaed aaretafa 1’ wt. AT. 1—49. 


1. B.G. 2-41. 
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Those, who abandon all kinds of desires in the fruits of theif action, attain 
verily the status of infinite happiness, being far from the trammels of births and 
deaths. 


‘afeararar: Hast GS AAT BA Hat: Tear THaafatadaa: saad oe Assia 1’ 
wt. AT. W—S1. 


What is discarded here is not action as such, but only attachment towards it. 
The discipline of Karmaydga is renunciation in action, and not renunciation of 
action. The two extremes of ectivism and asceticism are carefully avoided here. 
The Nivrittimarga insisted upon the renunciation of all actions, whereas the 
Pravrittimarga insisted upon following the path of action. The Gita has propounded 
a course of action inclusive of both, and harmful to neither. It defined what had 
to be renounced. The Gita ordained that Karma had to be done; but the desire in 
the fruit thereof had to be renounced. This philosophy of disinterested action is 
the unique contribution of the Gita towards the philosophy of Sadhana. Pleasure 
and pain never taint a person, who abandons all attachment towards the objects of 
the world, and who does his duty for the sake of duty, and not for the sake of any 
fruit thereof. 

The Vedas nevertheless contain portions prescribing Kamya Karmas, but 
they are not to be taken as imperatives. They are meant for those, who are desirous 
of those pleasures. The pleasures of this world, as well as those of svarga, are 
transient and extrinsic. As the vedas have a universal appeal, and as they have to 
satisfy the needs of all types of people, such portions are found in them. The 
Gita emphatically denounces those that are after such pleasures, which ultimately 
result in sorrow.? 


Definition and Meaning of Karmayoga: 


Lord Krsna expounds the significance of Ydga in the Gita, as a state of 
mental equilibrium, maintained alike through successes and failures. 


‘fagafagat: aat wat aad att seas 1” aT. a. 1148. 


One is enjoined to do one’s duty, without attaching onself to the results. Neither 
should he be elated with joy when he gains something, nor should he be depressed 
with sorrow for suffering some loss. Profit or loss, pleasure or pain, success or 
failure are all extrinsic, and do not, in any way, enhance or diminish the essential 
nature of the soul. They are all passing phases that come across the self, during 
the state of his association with matter. The Karmayégin treats all the pairs of 
opposites alike, and bears with them without any attachment. It is this kind of 
‘Samatva’ which is called Yoga in the Gita. Ramanuja explains this as 


2. B. G. W—42, 43, 44, 
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Yoga is also described as ““Yégaha Karmasu Kausalam.”’3 It is stated herein, that 
it is “Buddhi Yéga’’, endowed with which one gets rid of both Sukrta and 
Duskrta, amassed from beginningless time. So one is urged to gain this Buddhi 
Yoga. It is affirmed that it is very hard to gain this kind of moral determination.4 
It is clear from the above, that Yéga is Samatva, and that it is very hard to gain the 
same. 
Thus Niskama Karma is the performance of an action, without any interest in 
its results. “Every living being is ruled by the law of Karma, and is impelled to act 
whether with or without a purpose. Man, being a rational being, is endowed with 
the power of discrimination, and so can choose in a conflict of desires. He can 
distinguish the soul from the body and can also follow such a path of action by 
means of which he can free himself from the bonds of Samsara. Interested action 
results in entanglement whereas disinterested action does not in any way touch the 
soul as he remains unattached to those results. This ‘Vyavasayatmika Buddhi’ frees 
Karma from all desires other than desire for release. The Karmaydgin is not 
distracted by sensual desire but he concentrates upon one steadfast aim of doing duty 
for the sake of duty. His goal is aloft and as he has completely overcome the animal 
inclinations of Raga and Dvésga, all his actions, though they appear like those done by 
Visayaragins, do not relate to him and so serve as successful means of liberation. He 
is not bound down by the fruits of his actions as he has no interest inthem. He is 
stripped of his doer consciousness as he is not influenced by the conceit of ‘I am the 
doer’. This abandonmenh of doer-consciousness is the most essential requisite of 
Karmayoga. 
The Gita ordains the abandonment of selfishness as an essential prerequisite 
for self-realization. This selfishness is threefold as related to the doer, the deed Ae SS 
the result. The shedding of this triple selfishness is essential for Karma Yoga,~Tlte ¢ 
three significant terms namaly ‘araea, facratt: and fata:’ in the stanza, via 3° ee = Se 
i/ 9 ~ 
‘afa aatin satin aereareareracat 1 farcrattfarat year agTR famasaei| n id Roggecas 
aT. wr. 39. 


stand for the above mentioned abandonment of selfishness.’ ‘Sanyasya’ stt&nd bead ee 
the abandonment of doer-consciousness. When one has attained this stagtd} 
realizes that the fruit is not also his. When he realizes that he is not the doer, = 
will never think of the fruit as his. This, in turn, leads to the realization that he is 
not connected with, or related to, that deed, or that it is not his deed. The above 
three are classically designated in turn as, 


SABC. 1150. 


4. ‘are feramty ad afeatt: arareq—aft araay afrarerateataers: 
Wr. AT. 1—SO. 


5. See a. 4. II—30. 


106 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


(1) Kartrtva Tyaga 

(2) Phala Tyaga and 

(3) Svakiyataésanga Tyaga. 

An aspirant taking up Karma Yéga, thus, learns self-renunciation, and by this process 
proceeds on to self-realization. This ideal of action without the desire for the fruit 
thereof has no parailel in the history of ethics anywhere in the world. This idea of 
self-renunciation is the safest and the surest means of self-realization. 

The embodied self generally identifies itself with the body and labours under 
the egocentric mentality or Ahamkara. It is on account of this wrong identification 
that the self entangles itself more and more in Samsara. He is imprisoned by the 
chain of Karma and is doomed to suffer the consequences of his actions for all time 
to come. He considers himself as the doer doing his deed, for satisfying certain of 
his wants, and so is subject to frustration, misery, sorrow and degradation. He is 
carried away by the ends of utility namely Labha and Alabha, and he is influenced 
totally by Raga and Dvésa. Desire is the ruling motive of all his actions. This 
mode of action ultimately results in pain and sorrow, as all extrinsic things generally 
result. How are we to get over this vicious influence? The Gita ordains Karma 
Y6ga as the one and the only means of withdrawing the sensitive self from the 
seductions of sensibility. The wheel of Karma encircles every embodied self in this 
world, and it is absolutely impossible for any one here to escape from that wheel of 
Karma. Every one in the state of Samsara is subject to the domination of the 
Gunas of Prakrti and he is bound to act under the influence of these Three Gunas 
of Prakrti. It can be seen, thus, that no body can actually dissociate himself from 
Karma. How then can the Jiva free himself from the guna-ridden Karma? It is 
here that Karma Yoga finds its place: 

(1) The Jiva is different and distinct from matter and in his essential nature 
he is free from Karma. 

(2) It is only on account of the conjunction of the Soul with Matter or 
Prakrti that Ahamkara has resulted. 

(3) Karma is due to the action and reaction of the three Gunas of Prakrti. 
When one knows this psychological truth, he seeks to give up Ahamkara. It is not 
very easy for one to shed away one’s egocentric mentlity, developed from beginningless 
time, on account of Avidyi Karma. The mind refuses to get subdued, and time and 
again yields to the seductions of the sense organs. The influence of the sense organs 
is sO very powerful that the mind is going to be swept away by them. So there is 
need for individual evolutionary effort on the part of the Jiva who should remain 
firm and unyielding to those temptations. To achieve this fixity, he must have before 
him a moral determination, and this is got from Karmayédga. By constant practice 
of Karma Ydga implying the negation of the threefold Ahamka&ra relating to the 
doer, the deed and ownership of the deed, the Jiva gradually dissociates himself from 
the dangers of Karma. Thus, Karmayéga provides the proper culture to the mind, 
by means of which, the Jiva progresses on to realize his nature and identity. 

According to Ramanuja the Gita declares that Karma Yoga presupposes three 
important factors: 
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(1) The knowledge of the Atman. 

(2) Abandonment of desire in the fruits of those actions. 

(3) Conviction that Karma is a devout service to the Lord. 

The first condition affirms the eternality and immutability of the Atman who 
is different and distinct from matter. It also affirms that, though the Atman, in his 
essence, is not associated with doership, he is subjected to it in the state of embodi- 
ment, due to his conjunction with matter. 

The second condition emphasizes that one should develop rational insight, and 
through that rid oneself of the consequences of his actions, being absolutely 
disinterested in the fruits thereof. It is by means of this that one becomes steadfast 
in knowledge. 

The third condition presupposes the existence of the Absolute Paramatman, in 
whom unshakable faith is to be placed, to save oneself from the influence of the 
causality of Karma. All the several types of Karma, that would otherwise detract the 
Jiva by binding him down to Samsara, are here transformed into the form of devout 
service to the Lord, and so they enable the Jiva to liberate himself from the clutches 
of matter, as all of them are meant for winning Divine favor. 

The happy combination of the above three factors results in the attainment of 
moral autonomy, as it is a combination of insight and spiritual endeavour. Such is 
the ideal of Karma Y6ga which delcares that the deeds are not to be renounced, but 
only desire in the fruits thereof. Karma Yd6ga is thus a synthesis of both theory and 
practice. It comprises of Jiana and Bhakti along with Karma. The true knowledge of 
the ‘Three Reals’ is the basis on which the aspirant embarks on the path of Karma 
Yoga. There is here a significant role for Bhakti, for nothing is possible of achieve- 
ment without staunch devotion to God. It is verily on account of Divine grace that 
one can conquer one’s sensibility, and can attain peace of mind. Likewise the 
constant practice of Karma Y6ga becomes possible, only when one realizes that, as a 
devout service to God. He has to dedicate all his actions, along with the fruits thereof, 
to God, and has to think within himself that God is causing him to do all those 
actions. This kind of utter dependance on God and absolute negation of selfishness 
is essential in Karma Yoga. This affirms that aspects of Jfanam and Bhakti are 
invariably found in Karma Yoga. ‘Such is the grandeur of Karma Yéga that though 
the aspirant is activistic, he will be morally free enjoying self-mastery.’ 


Advantages of Karma Yoga Over Jnana Yoga: 


Jfianayo6ga and Karmayoga are two paths meant for two different types of 
aspirants. Both these lead to the same goal namely Atmavalokana. 


‘afery ort fafaarfaarcaraet fafaen frcot arradfasat aarfrart sreargiiora aataat 1’ 
Wt. AT. WI—3. 


In this world there are people of different abilities and temperaments, and so all of 
them cannot begin with Jiiadnaydga itself, the very moment they acquire an eagerness 
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for attaining spiritual perfection. Lord Krsna points out that Jianayoga is meant 
for Samkhyas where as Karmayéga is for Yogins.° 

Those who are capable of meditating upon the pure self alone are defined as 
Samkhyas, and all those other than the above are said to be Karmayogadhikarins. 


‘arerafaqaat AUT AAT: ATHA: | aaeVNt: waatreferaticot ath: 1” 
wt. AT. 13. 


Those whose intelligence is not clouded by doubts and confusion are fit for Jnanayoga 
but those who are disturbed by the objects of the senses are fit for only Karmayoga. 
Thus there is a definite understanding regarding the worthiness or otherwise of an 
aspirant for practising Jnanaydga. 


‘saarereafanaaal alaHaarteqageay 1’ at. &. II—3. 


An objection may be raised as follows :— 

Why should any one observe Karmayéga? Js it not due to his eagerness to 
liberate himself from Samsara? Then why should he not engage in Jiianayoga itself 
which can directly result in self-realization, instead of in Karmayéga, which is after all 
an indirect means of self-realisation? 

This is replied thus: 

Jfiinayoga is impossible without Karmaydga. No aspirant can ever hope to 
attain the state of Jfanaydga merely by giving up all activity. Mere abandonment of 
Karmas cannot lead him to Jiana Nishtha. It is only through Karmaydga that one 
has to attain Jhanayoga. 


‘aaa Slane GeaeT Heatseal AMAA aaa AAAI Tone Feats 1’ 
it. AT. WI—4. 


Jianayéga cannot be attained without the commencement of Karmayéga. 


‘SUMMER aTAfafe: cafes areata: 1 TATA g aeHAAaMes aTaatfatg- 
fefa stfu aeaaaa 1 at fe aaa wife area’ aT. & MI—4. 


One has to attain Jianayoga only through the path of Karmaydga. In the absence of 
disinterested action, there cannot be Divine grace capable of relieving us from bondage. 
Without His Priti, the mass of sins collected by us cannot be destroyed. The presence 
of Sin is responsible again, for the continuance of mental impurity of the form of 
Rajas and Tamas. So long as the mind is obscured by impurities of Rajas and Tamas, 
Raga and Dvésa are guaranteed. When the mind is subjected to the hazards of 
Raga and Dvésa, peace in the world of sense cannot be obtained. When the mind is 


6. B.G. IlI—3. 
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after the external objects of the world, it cannot become steady regarding the self. It 
is through Niskama Karma alone, that all these dangers can be avoided. So it is 
very essential that Karmayéga is to be performed in the proper way, for the attain- 
ment of the joy of self-knowledge. 


‘aafaaigane: safatarran aed: afarcerfaateraaraaTaSaa: eeaTE a exTAT- 
qfaat srenfaset geararan 1’ wT. AT. 14. 


Karmayoga and Jiianayéga are meant for the same purpose of Atmavaldkana. 
They do not obtain different results, though they are meant for different types of 
aspirants. Karmayoga can get us self-realization either directly or through Jianayoga. 
Jiainayoga however results in the same Atmavalékana.? So there is no ‘Phalabheda’ 
here. Some argue that Karmayoga has Jfanaydga for its result, and that Jaidnayoga 
has Atmavalékana for its fruit. This argument is refuted by Lord Krsna who 
affirms that, by following either of these paths, one could get the same result. 


‘SAAS: THHsad wancarera: ata Ge sua i’ At. AT. v—4. 


What 's attained by the Jnanayogin is verily attained by the Karmayégin also. So he 
alone is wise, who considers that both Karmayéga and Jianayoga lead to the same 
goal of Atmavalokana. 


‘aed: AAS: TAaTATASI HAST GS Qtcaa aga Haattfasscly sread 1 vaNHHacdag 
anfers aiet amt a a: wafa a caf 1 ava afsa ger: 1’ aft. WT. v—s. 


Though both these have the same goal, Karmaydga is declared to be more 
efficient than the other. Why is Karmaydga considered to be better than Jiiinayoga? 
Jiianayoga can be practised only by those who are competent for it. But Karmayéga 
can be practised by those who are not only incompetent to observe Jhanaydga, but 
also by those, who are fully competent to observe Jianaydga. All aspirants, whether 
they are capable or incapable of observing Jfanayoga, can follow Karmaydga, 
whereas Jianayoga is meant for the very few competent aspirants. 

The Gitacharya exhorts both capable of Karmaydga and Jianaydga to follow 
Karmayoga alone, as even the Jianaydgin is impelled to action by the conjunction of 
matter. 


PAATAVAAT ATAATAVAT SF TAME FNHCATY ATATACATY ARTATCAATATAAT FTAA 
FALE FAAMHATT ATATACATT ACITATLATATAT HAACATS BAIT Ta HET: 1’ 
aft. AT. LI—33. 
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Karmaydga is easy to perform, and is not beset with dangers, and is also comprising 
of the true knowledge of the self. But Jhanaydga is difficult to practise, is beset with 
dangers, and requires the performance of Karma also for maintaining the body. 

Karmayoga is not new to the aspirant, for one cannot remain inactive even for 
a moment. It is his fundamental nature to do some action or other. Even during 
sleep, he is doing the action of sleeping. Except in the state of Pralaya, the self is 
invariably associated with action, and so it is easier for him to engage himself in 
activity. What he has to do here is only to abandon his doer-consiousness and also 
interest in the fruit theieof. But Jhanaydga is not an Abhyastavisaya. It is something 
which is not familiar to him. It is not easy for one to be firm in one’s meditation 
upon the pure state of the soul, without first of all attempting to destroy all distracting 
elements in the form 0i Visaya Vasana. Raga and Dvésa are the two arch enemies of 
mankind, and these are capable of detracting the Jiainaydgin from his inclination of 
Atmavalokana.2 One who starts with Jhanayoga is liable to fall a prey to these two 
counter forces, namely Raga and Dvésa.!° 

Karmay6éga is called one’s own dharma or Svadharma, and this, though imperfect, 
is said to be better than Jhainayoga, though perfect, as it (Jnanaydga) is impossible to 
be attained by one who is in the embodied state, being associated with matter. Even 
death, while observing Karmaydga in one birth, is considered to be better, for it is 
sure to lead to the commencement of a_ steady practice of Karmay6ga in the next 
birth. But Jhanaydga is not so. It is beset with fear, as it is impossible of attainment 
by one, in the state of embodiment. Any amount of Jnhanayoga practised goes to 
waste, in the event of any impediment in the middle. 


‘ear watt adarmeaafenq serastaaeaa feraaia aa: | aaraTegaaat 
HTATHAM HMNGS HAATMTITTETAEAaTA | THfaravsea TAqalaalquazaaal ITA- 
Wat AAA: TAVATATAT Warag: 1’ wt. AT. 111 35- 


Kama and Krodha are the two veritable enemies that steal away the fortitude of 
the aspirant that commences with Jnhanaydga.!! This desire or Kama is exerting its 
inescapable influence on the Jiva, by taking it over completely, and it is having its 
stronghold on the souls through the external sense organs, the mind and the intellect. 
It turns the soul away from self-experience, and directs it towards sensibility. The 
sense organs, the mind and the intellect are all antagonistic to self-knowledge. They 
function in a way quite opposed to the attainment of self-knowledge. Even when all 
these are at rest, if there is the slightest trace of Kama, originating from Rajas, that 
by itself takes possession of all these sense organs, the mind and the intellect, and 
stands as a stumbling block to self-knowledge. Kama or desire which is thus very 
powerful in detracting even the intellect, along with the mind and the external sense 
organs, is to be known as the o DIERaNe obstruction to Jianaydga, and that Kama is to 
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be conquered by keeping one’s mind steadfast in Karmayéga. Karmayéga aims at the 
total destruction of desire or Kama, and it can be achieved by constant practice. 


‘ea agua at aA arAatafactiad af agi aKAM—aa:, AAAI—aATT HAA 
AACA Ut BAST Fras AH Sg ars gers: wT. AT. 43. 


This desire cannot be otherwise destroyed.!2 It is only through Karmayoga that 
one can conquer Kama, and therefore Karmayéga is in fact superior to Jhanayéga. 

As the very secret of Karmayoga is the complete annihilation of desire, or the 
attainment of disinterestedness in action, it is the means par excellent for self-realization. 

There is another advantage also in Karmayoga, in addition to its Sukrtatva. 
An aspirant achieves his goal of Atmavaldkana through Karmaydga, in a very short 
time, whereas a Jfianayogin is obliged to wait for a very long time. The Karmaydégin 
is required to contemplate upon the true nature of the soul, and by means of this 
practice of Atmavaldkana, he realizes his self in a very short period.!3 As it is very 
difficult for one to practise Jiiadnayéga, it takes a very long time to ripen and result in 
self experience. Not only has the Jiianaydgin to build up his Jhanayoga on Karmayéga, 
but also he has to face insurmountable obstacles that he can achieve his goal of self- 
realization with the greatest difficulty, after striving for a long period. 


‘Mage: — aaa: TaaAa aia: arcHAAAG: gaa HAA arafacat a faro aeda- 
qaated watanesta—arena saa 1 aaa Aga SAA TAA arerafa, 
CAAA ZAMCAcaTS HATHA fate srcattetteast: wT. AT. V—6, 


The Karmayégin is satisfied with the Atmanubhava that is predominent in his 
Karmayoga. So he desires for nothing else, nor does he hate anything. Therefore, he 
treats the pairs of opposites alike. He will be firm in the knowledge of the, spiritual 
self. He liberates himself from bondage easily, as he observes Karmayéga which is 
easy to practise.!4 

The Gita expounds that the Karmayogin attains self-realization very soon for 

the following reasons :— 

(1) The Yogayukta is a visuddhatma. Being cleansed of all impurities, his 
mind becomes pure, as he engages himself only in noble actions which he 
considers as devout service to the Lord. These actions will not be for the 
ends of pleasure or pain. These Niskimakarmas are good in themselves, 
and have the highest value, as they are dedicated to the Supreme Being. 
So his mind will be ever pure. | 


a a 
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(2) He is a Vijitatma—As he engages his mind in disinterested activities, he 
will have conquered his mind easily. He will attain perfect control over 
his mind gradually. 

(3) He will be a Jiténdriya—As he has control over his mind, he will be 
blessed with conquest over his external sense organs. A Karmayégin who 
is not allured by the seductions of sensibility is a real Yogin, and he has 
conquered the world itself. 

(4) He will be a Sarvabhutaétmabhitatma. As the practice of Karmayéga 
invariably comprises of the Anusandhana of the real nature of the self, 
the Karmayégin will have the firm conviction that his soul as well as the 
souls in others, are all alike, on account of their essential nature of 
knowledge, and that it is Karma of these innumerable Jivas that is 
responsible for the assumption of different and varied bodies in this world!>. 

Thus Karmayéga is declared to have decided advantages over Jnanayoga. 


Karmay6oga in Practice (Karma Karyata): 


All the multitudes of Jivas in this world are subject to the rule of Karma. 
None in this world is free from Karma. Even in the state of Naiskarmya, there is the 
influence of the interplay of the three gunas of matter. The law of Karma sustains 
the whole Universe, and everyone in this order has to do one’s duties, in the interest 
of the world. Even the Gods have got to do their duty, just as human beings. 
Yajfia is the fundamental basis of all activities in the world, and forms the nucleus of 
a circle of activities. Food sustains the living body, and rain happens to be the 
sustainer of food, and Parjanya is got from Karma, and Karma is observed by the 
body which is Prakrtiparinama, and that body becomes capable of action only when 
it is supported by the Self.16 It is an inescapable circle, as they are supporting one 
another. There is mutual interdependence and it moves in a circle. From food, the 
living body, from rain that food, from Yajfiya that rain, from Karma that Yajfiya and 
that Karma from the living body—Thus they rotate for ever. So he, who does not 
follow this scheme of action, is bound to lapse into sin and sensibility. | He becomes 
a sensualist, and drifts farther and farther from spiritual upliftment. The imperative 
of Karma is a divine command which should not be violated. Only the liberated, 
who are blessed with the delight of the self, have no duties to perform, as they will be 
eternally having self-experience. Indeed they have nothing to gain by the means of 
self-experience. As they will have gained Atmadarsana already, they lose nothing by 
not following these means. But all others are ruled by the law of Karma. Even the 
Jani has to maintain his body by activity. Even the Supreme Being is ever active, 
though not bound by Karma, so that others might not renounce action.!7 The Lord 


is. ‘Ha Wea:—aet tarfeayed srarfrsae | a A caeoaeTA | cea HAifasaHfaste- 
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has nothing to gain, nor there is anything that He has not gained. He is the supreme 
Lord of the Universe. But yet, He also engages Himself in Karma, being a moral 
ruler of the Universe. So, the cosmic order is ruled by the law of Karma. The soul 
can never escape from the wheel of Karma, as long as it is in this world of Samsara. 
The Gita therefore commands him to do his duty.!8 

‘Do your duty which is inescapable. Karma is verily superior to Jana 
Nista, as it includes in itself the true knowledge of the self. Even the maintenance 
of the body which is a necessity does not become possible if one follows Jfana 
Nista, giving up all activities!9. If one engages in activity, will he not be chained 
down to Samsara by Karma Vasana? 

The answer for this question is as follows: All Karmas that are done for the 
sake of one’s own self, with the feeling of selfishness, result in bondage, whereas 
Karmas performed with a spirit of detachment for good purposes, sanctioned by the 
scriptures, never bind the soul to Samsara. The puisuit of Karma for fulfilling 
Divine commands is certainly beneficial. It is not meant for promoting one’s own 
material welfare. Though one engages in earning wealth etc., in this world, if it is 
meant for promoting the welfare of others and for Divine service, one will not be 
bound by Karma Vasana. If, on the other hand, one is self-interested while doing a 
deed, he cannot escape from its consequences. . 


‘QaTeneMasaTTrala TeUTaAa: BANISIA areata Baty Frat aa 
Brn: HATA Nall 1 Aaa ants gearmatas we ANTAL 1 TA ATSIATSTTATTA- 
TA A: ASH: ACALAQA AAA: AT AcaAATAT 1’ WY. AT. WI—9. 


The abandonment of attachment in Karma is expounded in the text quoted above. 
‘Will any body engage’ it may be asked, ‘in an useless task’? Though the ideals of 
Prayojana and Sadhana are discarded as such in such disinterested action, it has 
self-utility without qualifications, as it has its own intrinsic value in the form of 
devout service to the Supreme Being. So there is no room for the doubt of the 
above nature. Disinterested action is therefore the duty of every spiritual aspirant.?° 

Karmayoga is declared to be more profitable and beneficial, even to those who 
are competent for Jfianayoga. The classical example of the best of Jnanins, namely 
Janaka, is given for this in the Gita. Even such spiritual aspirants like Janaka, who 
were competent to practise Jianayoga, took up Karmayéga and attained through it, 
their goal of self-realisation. 

Even if one is capable of practising Jfanaydga, he is therefore advised to 
choose Karmayoga for the most important reason of giving the proper lead to others 
in this world. The people of this world generally follow the path of celebrated 
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personalities, and therefore the responsibility resting on such people is very great. 
For the sake of “‘Lokasangraha’’, such great men like Janaka, though capable of the 
hard rigors of Jianayoga, practised Karmaydga alone, the easier of the two, so that 
they might not mislead the common men. The common generality of human beings 
are Karmasangins, and therefore even very competent and great men must engage 
themselves in the performance of disinterested duty, just as mere Karmaydgadhikarins, 
for the sake of Lokasangraha.?! 

We have so far discussed the nature of the Karmaydgadhikarins. Let us now 
take up another important factor namely the mode of abnegating doer-consciousness. 
It was said before that abnegation of doer-consciousness or Akartrtvanusandhana is 
an essential factor of Karmayéga. But how to achieve this is the question. The 
Bhagavadgita tackles this question as follows:-- 

Prakrti is composed of the three gunas namely Satva, Rajas and Tamas. 
Activity is due to the interaction of these gunas. The Soul that has not gained the 
true knowledge of himself considers himself the doer of the deeds that are brought 
forth by the interaction of the gunas of Frakriti. But one who has obtained self- 
knowledge knows that the gunas are interacting in different activities. So having known 
the different variations of the gunas, he attributes to those gunas the several actions. 
He gives up his “‘Kartrtvabhimana”’. He will be fully aware of the fact that this 
Kartrtva is obtained on account of his conjunction with prakrti. The Gita ordains 
that even an enlightened person should perform Karmaydga with “Akartrtvanusandhana”’, 
for the sake of giving the proper lead to the common people of the world. 

What is the purpose served by this kind of mental reflection that the doership 
rests with the Gunas and not with the self? Does not the Gita itself ordam, in the 
next breath, that all deeds are to be dedicated to ISvara, the Supreme Being? This is 
an important question and it is answered thus:— 

The main purpose that is served by this kind of Kartrtvanusandhana in the 
Gunas is that the self gains the true knowledge of the self, by which it discriminates 
the self from the matter. It is for the attainment of at least this Dehatmavivéka that 
the Gita teaches us to attribute Kartrtva to the Gunas. And as a next step, it 
ordains the dedication of all deeds at the feet of the Lord. 

‘If Kartrtva is to be attributed to the three Gunas of Prakrti’, it is objected, 
‘how then, would this standpoint differ from the view point of the Sinkhyas’? Do 
not the Sankhyas posit doership to matter alone instead of the soul? This objection 
does not stand against this school of thought which surely affirms the Kartrtva of 
the soul, according to the Siitras.23 The soul has natural doership which nevertheless 
continues, even in the state of liberation. It is not this natural doership that is 
referred to, in this context. The Kartrtva referred to here, is that which is obtained 
in the state of embodiment, due to the contact with prakriti. This doership is of the 
type of Punya or Papa. This does not continue for all time. Therefore, the Gita 
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ordains that the Karmaydgin must realize this doership, during the state of embodiment, 
as that which is obtained due to the contact of Triguna. He must reflect all the while, 
that this Kartrtva is not natural to him, but only as something which has come upon 
him in the middle. So it stands for all purposes that the Jiva has natural doership 
which follows him at all stages, even during the state of Mukti. Then why should 
this difference be stressed? This is only to bring home to the minds of the aspirants 
that Punya-Papa Kartrtva is never a natural part of their doership, and that there is 
scope for them to exceed the limitations of this kind of doership that binds them down 
to the state of embodiment, by making them enjoy the consequences thereof. This 
kind of Punya-Papa Kartrtva is unique during the state of samsara, and therefore it is 
to be surpassed. So it is not the conclusion of this school that matter itself has 
Kartrtva qualified with Jiana, Chikirsé and Prayatna, as of the Samkhya school. It is 
certainly the Jiva that has all these endowed with Kartrtva. But he is advised to 
realize that h's Kartrtva, at this present time of bondage, is not natural to him but 
only on account of the contact with matter. This discriminatory knowledge enables 
him to develop detachment to the fruits of those actions, as they do not relate to his 
true nature. 


‘ANG RAAMAAT AA—aKAAl A cqequaadiad aed ala a aNArHRafafa 


> hlU(S 


Maa aaaT THAT TATAA ATT 1’ aT. A 11—29. 


What are we to conclude, then, from all this discussion? Should the aspirant follow 
the path of action? Or should he keep quiet thinking that doership belongs to the 
Gunas of Prakrti? The answer is definite. The aspirant must do his duty for the sake 
of duty. He is never advised to give up his duty. Akartrtva is not to be followed in 
action. It must be followed cnly in thought. The fact of Akartrtva should play its 
part only in Anusandhana and not in Akarana. He must engage himself in his duties, 
for the sake of duty, but should all the while think that they are all on account of the 
contact of Triguna, and so not a part of his true nature. Every one, under the stress 
and strain of Samsara, is bound to be ruled by the law of Karma, and if one thinks at 
any time that it is his Karma, and that he is doing it for attainment of certain of his 
desires, he is bound to suffer the consequences of those deeds, according to his 
mental dispositions. So, the only way to escape from the influence of Karma is not 
to give it up, which is an impossibility, but only to give up interest in the fruits thereof. 
The abandonment of desire in the fruits of actions performed by us becomes possible, 
only when we realize while doing our duties, that ‘those are not our actions’, and that 
‘we are not the doers’. It is only when this doer-consciousness is given up that we 
renounce desire in its fruits. How are we to give up this doer-consciousness is the 
problem. It is a fact of experience that the doer himself does the actions throughout. 
Can he think that he is not the doer, doing the deed all the while? The answer to 
this problem is found in this principle of Akartrtvanusandhana. He himself must do 
the deed all the while, but conclude that Karma is due to the action and reaction of 
the gunas of Prakrti, and not on account of the ‘Svaripa’ of the Atman. Thus, it is 
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this Anusandhana that his Kartrtva is Gunakrta and not Svaripa Prayukta, that can 
enable the aspirant give up the false notion of the form ‘I am the doer’. Actions not 
followed by this ‘Akartrtvanusandhana’ result in bondage, whereas those followed by 
this release us from bondage. So it is this Akartrtvanusandhana or abandonment of 
doerconsciousness which is‘the most essential factor in Karmayéga.24 So an aspirant 
who is enlightened on the true nature of his self, must follow Karmaydga, and 
consider that the several Indriyas are functioning in their objects, and that he is not 
doing any thing while seeing, hearing, touching, going, talking or doing any other 
thing. He must consider that doership of that kind in those actions is due to his 
contact with the Indriyas and Pranas, owing to his Karma, and not due to his Svartipa 
which is of the essence of knowledge. 


‘AMHCAMACA AA HAASfaaMTarHEaHAAaa Hae 7 caSqaasaata AAAs: 1’ 
WT. AT. 8-9. 


“Will not the contact of matter,’ it is asked, “pull him down inspite of his Akartrtvanu- 
sandhana, as he himself is a doer in all reality’? The answer for this question is in the 
negative. Though he is associated with matter, he will not be tainted with the sin of 
the form of Dehatmabhimana, as he engages himself in action renouncing desire in the 
fruits thereof. His self-renunciation saves him from the contact of sin, just as the 
lotus leaf does not stick to water, though it is in it. 


‘a: saftaascaat adaraists sacarataaredy agaat ada a fecas 1’ 
WT. AT. 5-10. 


The only way to destroy the bonds of Avidyaé Karma is to perform actions with 
no desire in the fruits of pleasure or profit thereof, but only for the sake of self- 
purification.2> Thus Karma is to be accounted to Prakrti which has taken the form of 
the body and the different Indriyas, and is to be performed disinterestedly for liberating 
oneself from the wheel of Karma. 


‘ae: Soageed: strat wcuraat sHat satfr aeareq aienal aruataataa Batter 
watacaad wate 1’ wT. AT. 5-12, 13. 


The Gita impresses on the minds of the aspirants again and again that doership 
of the several actions, during the state of embodiment is on account of its contact 
with Prakrti, and not on account of the essential nature of the Jiva. It is Prakrti 
Vasana which impells the Jiva to engage himself in interested action, on account of 
the past reminiscent impressions, and not on account of the essential nature of the 
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self. One’s submerging oneself, with such an interest, in the desires for fruit is a true 
sign that the true nature of the self has not been understood. 


‘salen THAT ada stHET Faraway Hac TaeataTcottlAat 
wait daaanadaenodat wa Ta: HHMaTT: caufancqetorafera: ATT 4 
qufa-aeataaa 1 weaig ? cauraed sada-caura: safaaren; aatfeatesaard- 
HUT AAA HATH aaertHaaaawaaaaaratiHIaaal Haas aa A cqeqaad 
semy: 1’ Wt. AT. 5-14, 
Thus the Gita exhorts the aspirants to abandon not the deed but the doer- 
consciousness, and this ‘Akartrtvanusandhana’ is the most essential factor in Karmayoga. 
The Gita does not stop with the declaration that the contact of the gunas is 
responsible for the performance of several actions during the time of Samsara, and 
that the Kartrtva of the bound self is gunakrta. It goes deeper still and traces that 
Kartrtva to Isvara, the Supreme Lord of the Universe, who is verily the innerself of 
all objects, sentient and non-sentient, and by whose grace alone the soul derives its 
doership. The Siitras also expound this truth of the Soul’s deriving doership from the 
Lord.26 So it is in the fitness of things that this doership caused by the interaction of 
the gunas (Gunakrtam) Karirtvam must be dedicated to the Supreme Being, who 
sustains, controls from within and use: for His own purposes the order of finite 
selves, that forms his body. The Gita declares that it is the Lord who causes all 
beings to act and that He is seated in the hearts of all beings as their inner soul. 
The realization of this fact, that it is the Lord who causes all beings do several actions, 
is the highest knowledge and when one is endowed with this True knowledge he 
dedicates all his actions to the Supreme Lord Vasudéva. He does not give up action, 
for it is the law of the Lord that he should do his duty. As he is fully aware of the 
fact that the Absolute Paramatman is Himself causing the Souls belonging to Him 
alone, to do His own deeds, through His own instruments, for His own pleasure, he 
performs those actions without the slightest attachment in them, with the firm 
conviction that the Lord pleased with those actions releases him from bondage. This 
is verily the most important aspect of Karmayoga. 


‘earl arerat atageaardizant afaaraacaqecirerta wmafe grater aaterya 
Td a Hae AIT HAHA Feat | aft. AT. 1130. 


The mode of performing Karmaydga has been summarised by the great 
Yamunacharya as follows :— 

(1) Karmayoga must be performed with complete disinterestedness in the 
fruits of the several Karmas. 

(2) This must be observed even by those capable of observing harder ways for 
setting the World the right lead. \ 
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(3) This must be practised with the reflection of Kartrtva, in the action and 
interaction of the gunas. 
(4) It must be done tracing ultimately that Kartrtva to [svara.?7 


Karmayoga’s Jnanakarataprakara: 

Karmayoga is declared to be superior to Jfianaydga as it contains in itself the 
true knowledge of the soul. That is why Karmayoga is said to include in itself the 
aspect of Jfidnayoga also. Mere Jfadnayoga is an impossibility as it cannot be devoid 
of Karma at any time. The Gita expounds this greatness of Karmayoga and declares 
that Karmayoga itself assumes the form of Jfianayéga owing to the aspect of knowledge 
it contains in it. 


‘ WeaNaAaaaa ATAaATHTTaT TzTsa’ a. AT. IV—1. 


It is affirmed in unmistakable terms that the aspect of Jiiana is the most essential 
element in Karmay6éga. 

We shall now try to understand how the aspect of Jiiaénam plays a significant 
role in Karmayéga. The philosophy of Karmaydga is not grasped very easily. One 
has to understand correctly what is Karma, what is Vikarma and what is Akarma. 
The Gitacharya urges the aspirants to understand the essentials of Karma that can 
liberate them from bondage, as well as the significance of Vikarma or varied Karmas 
of the form of Nitya, Naimittika and Kamya Karmas, in addition to the aspect of 
Akarma or Jiiénam. So does the Lord declare that the process of Karma is hard to 
assimilate. 


‘qeATMAAIATTa BAcISY atgeanfea faa a facaafafaneraneta acaraa- 
rea By fafarawaes sa fant 1 aaain ata aw atgcaatea, Tear gfaarat 
ara: BATT: 17 wt. AT. IV—17. 


Lord Krishna affirnis emphatically that only he, who finds Jianam in Karma and 
Karma in Jfana, is the wisest of men. He is fit for liberation, and it is he who 
performs all that is expected of him by the scriptures.28 

Ramanuja’s comment on the stanza B. G. 1V-18 is significant. 


‘HHAMSAATA BHATIA Teast 1 HA Peart Tateaara a: aeaq safer 
acaatd AAT Ta a: BH RAT | feNad wala ? FeaatTta Ha scaaTaTeaTaee- 
Aq AAAS BT: VAT ATA FAA TTAAAT Hale a: Teafecaed wats 1’ 

wt. AT. IV—18. 


a7 GQ.-S. 42. 
28. B. G. IV—18. 
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It is evident from this that Karma and Jiidnam are invariably combined with 
each other. Mere Janam that is qualified by the total absence of Karma is an 
impossibility for this school of thought. So Akarma does not signify here Jianam 
unmixed with Karma, in this context of Karmayégipadésa. 


‘MRAM Aa Wranrtaracaaaaiafassrfaqaai sweieas AAAAEAT ATATAT F 
fagme saafa 1’ at. 4. 1V—18. 


The word Akarma signifies Atmajiiana for Ramanuja, and so, according to him, 
Karmayéga assumes Jfianikaratié as it comprises of the aspect of Atmajfiana. 
According to this school, Jfiianam is not incompatible with Karma for the Sastras do 
ordain Karma qualified by Jiianam, as the means of Atmavalokana. 


‘stafafatscea ait: Sotaaat fatgacaa qeeacafaacafata a framestacafafa ara: 1’ 
at. 4. IV—18. 


So, it should not be doubted that it is not desirable to think of some other thing, 
while doing something else. If two things are quite distinct and different and remain 
unconnected, then it may be wrong to think of one thing while doing the other. But 
such a doubt does not arise here in the case of Karma and Jfianam. These two are 
not “‘Ananvita’’. They are united and they always go together. That is why there 
cannot be Karma without Jiiénam and Janam without Karma. They are ordained 
together, and so do not contradict each other. This does not mean that there is 
Samuchhaya or an equal combination of Jfianam and Karma. It is the conclusion of 
the scriptures that Karma contains within itself an aspect of Jaanam, and that Jiianam 
contains within itself an aspect of Karma. 


‘frarart fg afr wavarraarar aaa agua aca waft 1’ 
wt. WT. IV—18. 


Ramanuja declares that Karma is always Jfiana-ViSista. This is how this kind of 
Jnanakaraté becomes compatible with Karma that is actually being performed. We 
do the several actions, and to consider them as knowledge is opposed to experience. 
It is not possible to maintain either through Sastra or inference something which is 
opposed to our direct experience. So how can Karma be considered as of the form of 
knowledge? 
The Gita answers this question as follows:29 

If a person engages himself in various activities including the earning of his livelihood 
and others, as well as the performance of Nitya, Naimittika and Kamya Karmas, 
but without any desire in the fruits thereof, and also without the false notion of the 
self in the body, then all his past Karmas will be burnt by the fire of True knowledge 


a i 


29. B. G. IV—19, 
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of the soul, that is existent in that Karma. So Karma does include in itself the 
aspect of Jfiinam. It is of the form of knowledge itself. A person who delights only 
in his self and who sheds the sense of support in matter (afeqcrHararsaafaecter: ) 
which is transient does nothing, though he is engaged seriously in action. He is 
verily making Jfanabhyasa under the pretext of Karma—‘#aiq@aa ararearata #Uet- 
equa: |’ wt. aT. Iv—20. Such a Ydgin is described by the Gita as a “‘Nirasih’’, “‘Yata- 
chittatma’’ and a “Tyakta Sarva Parigraha’’. He has renounced all his desires in the 
fruits of the actions performed by him, and so he is a “‘Nirasih’’. His mind is fixed 
upon the meditation of the soul, and is free from thoughts of other objects. Finding 


delight only in the soul, he is free from attachment in all material objects. 


‘faTanorwate:, zafraaar:, aeansatstraal THfastHaaedta — 1 
. aT. IV—21. 


Such a person does not bind himself down to Samsara, though he performs actions 
through out his life here.30 The Gita calls his Karma ‘“‘Kévalam Sariram Karma”, 
for it is done not for the attainment of any object of desire. That Karma relates 
only to the body which is incapable of being given up. Again it is only “Sariram 
Karma’’, for it is bereft of any desires in the fruits thereof. Desires are the functions 
of the mind and the intellect. Only the body functions, whereas he renounces all 
desires. Such a Y6gin attains his self by Karmaydga itself without the practice of 
Jianayoga. That Karmaydgin who is 


‘qqeerTarrade:, Tatata:, faacat:, aa: fagrafagl a’ 


liberates himself from Samsara even without Jfanaydga. 

Thus Karmayoga is Jianakara for, 

(1) it comprises of the Anusandhana of the true knowledge of the essential 
nature of the self unconnected with matter. 


‘ saHfataqearcrearsearearsra aaa wt. WT. IV—24. 


(2) it includes in itself the Anusandhana of the fact of Paramatman being the 
innerself of all objects, conscient and inconscient. 


TRACT AAITAT RAT AH A AAT ATTTTAT | Tt. AT. IV—24. 


The Gita expounds this secret of the Anusandhana of Vasudéva, being the innerself 
of all, in the following stanza: 


‘MATIN eT eta: TAITAT TTT FAA 
aaa aa Weaed serHAaarferat wu’ : ar. at. rv—24. 


30. B. G, 4-21. 
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All kinds of activities along with their accessories are of the form of knowledge, as 
they are to be performed with the mental reflection that they are all Brahmatmaka. 
The word Brahma here refers. to the Absolute Being Vasudéva. Every thing in this 
world is Brahmamaya, and so one has to relate all things such as the instruments of 
Karma, the offerings, the offered, the offerer, the act of offering to Brahman, the 
Absolute Reality. The doers, as well a, the deeds, are all Brahmamaya. 


aa HH TATA aaaafafa a: aaa a agretaaie:; da aandanrfia gala 
TAA AMARA ATATAKACAST Teteqq 1 Aa fant Hay ceaeeanAata 
HAT AM ATA ATATHTL AeAalakaraataraswd 7 Afssreqaasaeas: 1’ 

aft. WT. 1V—24. 


So the Karmayégin who follows this Anusandhana of Parabrahmatmakatva attains 
self-experience directly without the need of Jfianaydga, as this itself is Jhanakara. 
So far, Karma was described to be of the form of Jianam, as it contains in itself 
Atmajfianam. In sucha Karma the prominence is for Jfianam alone. The Gitacharya 
declares, according to Raménuja, that Karmaydga of ths kind containing the 
Anusandhana of the knowledge of the self results ultimately in Jianam, alone, owing 
to constant practice.3! 


‘sHarHIe Hat reas ATTA: aT 1 aden eoedieacer atlaseataaaEs 
ara afvaanta: 1 add eal: ater: seat art Habana | TeaTaeTATA 
aT seat wrt 1 a. AT. TV—33. 


Karmayoga includes in itself ‘“Atmayathatmyanusandhana”’ and this aspect of Jianam, 
is the most important part in it. It is on account of this mental reflection of the true 
knowledge of the soul that Karmaydga is declared to be of the form of knowledge. 
Self-experience is to be attained by all aspirants before commencing Bhaktiydga. 
This realization of the soul is a prerequisite for developing devotion towards God. 
The Dahara Vakya expressly affirms that the realization of the self is a part and 
parcel of Paravidya—‘azaararadtfar fasratfa’ 1 Pratyagatmadarsanam is _ the 
limb of Upasana, and for attaining that necessary prerequisite, one is advised 
to start one’s spiritual career with Karmayéga. Karmaydga results in Atmavaldkana, 
either directly, or through Jfianayéga. It is affirmed here that Karmayoga 
leads gradually to the attainment of that knowledge. Ramanuja __ therefore 
declares that Jfianam which is gradually practised results in realization. 
Desika has in his Tatparyachandrika explained this “Sadhya Sadhana Bhava’’ of 
Atmajfiana as follows:— 


ALTA ATS SATATATAT AAT. SATAN 1 Ta HAT: caperiaata afeerattea: 
MAHI TaMaryetaaataey at watt aT. A. 1V—33. 


31. B. G. 4-33. 
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The means themselves transform into the end. The anusandhana of the true nature of 
the Atman ult:mately results in the direct experience of the soul. This is the climax of 
Karmayoga as it leads the aspirant directly to self-experience, On account of the 
constant reflection upon the true knowledge of the Pratyagatman. What, in the 
beginning, happened to be the pre-requisite of Karmaydga becomes the object of 
attainment, in the end. Karmayoga includes in it ““Atmayathatmya Jianam”, and 
this true knowledge of the Atman is a part of it, and on account of incessant 
Anusandhana of this Atmajfidnam, it reveals itself at last wholly to the aspirant. 
Atma jiiainam, which was a factor of Sadhana becomes the Sadhya, and the aspirant 
gets ultimately a vivid and direct experience of his self. So Karmaydga is said to 
result ultimately in the experience of the self. 

What will be the nature of an aspirant who has realized this true knowledge of 
the self? Three important facts are revealed here by the Gita.3 

(1) An aspirant who has realized the true knowledge of the self does not any 
more mistake the body for the soul. Dehatmabhimana and Mamata will be given up 
by him. 

(2) He realizes that the innumerable souls are all alike, on account of their 
essential nature of knowledge, when they are freed from the contact of matter. His 
soul, as well as the souls in other bodies, will be known to be equals, on account of 
the same nature of knowledge. 


‘qaeTaraat a warat safafeqanat aatereaat avery aL. HT. IV—35. 
(3) He will also see that the pure soul is equal in nature to that of Paramatman. 
‘am: THfatafrdad adaraaed Teeat wa asa aaAA 1’ AT. UT. IV—35. 


This true knowledge of the soul is verily capable of destroying all obstacles to 
realization. With the help of this boat of knowledge one safely crosses the vast ocean 
of sins. If it is asked how this one knowledge of the soul can put an end to our 
infinite sins of beginningless time, it is answered that this fire of the form of the true 
knowledge of the soul burns to ashes the vast multitudes of sins amassed from 
beginningless time, just as a blazing fire burns down to ashes huge heaps of fire wood. 
The first example of crossing the ocean with a boat does not, anyhow, bar its re-entry 
to it. But this example of the fire burning wood to ashes, once for all, puts an end to 
all such doubts, regarding its functioning again. The destruction of all sins relating to 
the soul by knowledge is possible, because there is nothing in the world which is as 
purifying as Atmajfiana. One realizes this self-experience by means of performing 
Karmayoga which is Jfanakara. 


‘aaTateaaaiaa afag: aafad a mea carafa caata oad 1’ 
it. AT. 1V—38. 


32. B. G. IV—35. 
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The Gita declares that an aspirant who has attained this true knowledge of the soul 
realizes his self directly without any delay of the form of Jnanaydga, or another birth.33 
Having got the true knowledge through initiation, and being earnest in enriching that 
knowledge, and devoting oneself to it entirely, without any distraction of the mind, and 
having thus conquered his sensibility, one will realize the knowledge of the’ soul as 
described above, and then attains his self. 


“Us seas wear aafessaaqal vara aut: aaa faafaanan: afeacfawatq 
aadhaa: AAT SSA TRATATAATIA HA Sat TaTfasd ara Sevat Tet aiferafatorfy- 
westa at fratorareatia 1’ What. iv—30.  ‘ frateraeafa fated seeafa | 
FARA AAT seareareteas: wt. WT. T—72. 


The word “Santi” here does not refer to gama which is only a limb of an upaya. 
Here this refers to the end as the upaya will have fruitified by this time.34 


What kind of Self-Realixation is ordained here? 


Having so far discussed about the significance of Karmay6ga and its Jianakarata, 
we will now try to understand the nature of this self-realization as interpreted by 
Ramanuja. What is the nature of the self-relization that is prescribed here? The Gita 
ordains that the Karmaydgin attains Jiinavipaka of the form of Samadarsana.35 
What does this mean? We find in this world innumerable souls associated with different 
and varied bodies. They all appear very different from one another. Some are born 
in the highest class. Some are endowed with scholarship and humility. Some are 
born as cows, elephants, dogs and some others as “Svapachas’”. Thus there is 
difference in form, as we see between a cow and an elephant. There is difference 
also in profession, in caste, and mental and spiritual attainments. So the multitudes 
of souls appear, as though they are quite dissimilar to one another. But savants who 
know the true knowledge of the soul look upon them all alike, and realize that the 
Atman is of the same nature in all those varied and different bodies. They will know 
that their Visamakara is due to the ever-changing Prakrti and not due to the soul. 


‘fname wet Wefeasaraiza arafararera waa arty ofisa: 


wrerararraaal arrarattaal aaa aaa: | fawaHTteg sHA: AAA: AAT J AAT 
araararcaa aa sf carder: TT. AT. V—18. 


This Samadarsitva, not only happens to be the means for the attainment of something 
at some future time; but also wards off all worries now and here alone. Those that 
gain this Samadarsitva take their stand in the Atman, conquering Samsara. For the 
attainment of Jfianavipaika of the form of Samadarsitva one is obliged to practise these: 


33. B. G. 4-39. 


34. See aT. 4. 4-39. 
35. B. G. V—18. 
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(1) giving up of delight and depression; 

(2) developing detachment towards external objects of the world; 

(3) seeing the defects in attachment towards those objects; 

(4) subduing the force of Kama and Krodha; 

(5) developing the idea of all kinds of enjoyment in the soul alone; and 

(6) delighting in achieving the good of all. 

This Karmayogin who wishes only for the good of all Atmans, just as he does 
for his own Atman, and becomes a “‘Sarvabhitahitérata’’ is fit for self-experience, as 
all his sins that were obstructions to the attainment of his soul will be cleansed of him, 
on account of his following the noble ideal of Sarvabhitahitératatva. Self-realization 
is within easy reach of these pure souls who have attained this Samadarsgana. 


Sthitaprajnata: 
Karmaydéga is thus declared to aid the aspirant to reach the state of steadfastness 


in self-knowledge which is definitely the road for self-realization. Raméanuja affirms 
this as follows: 


‘qreammaaraganaian: ferrari aareafa 1 arafrcsreateearsat J 
ainrerareraataa areata 1 Cae AT SS. 


When the Karmayégin is well disciplined he becomes a Sthitaprajfia. There are four 
successive stages in the evolution of this highest state of spiritual insight. They are: 

(1) Yatamana Samjiia 

(2) Vyatiréka Samjha 

(3) Ekéndriya Samjfia 

(4) Vasikara Samjiia. 

This exposition of the four stages of Yéga as related to the Gita is the unique 
contribution of Visistadvaita to the philosophical thought of the world. This marks 
the gradual progress of the Karmaydgin in attaining self-experience. 

In the first stage of Yatamana Samjfia, the aspirant makes his individual effort 
to arrest the tendency of the mind from yielding to the sense organs, and directs it 
inward, just like the tortoise draws within itself its limbs. Conquest over sensibility 
is a part and parcel of Atmamanana. This must be done through the firm 
determination of the mind. Thus we find in this stage a conscious effort on the part 
of the aspirant, for checking the indulgence of the sense organs in their objects, and 
for establishing the mind in the Atman. 

The next stage is called “‘Vyatiréka Samjfia’’. This is a higher stage than the 
Yatamana Samjfia. The mind has become calm at this stage and the aspirant neither 
rejoices nor laments over the successes or failures he has met. He is natural 
towards all. This is a stage when the aspirant makes an all-out effort to ripen out the 
yet unripe Kasaya.36 


36. TA eaafeay, vafacfaat earrafradeonfagseaien afrarantfected saat TIAALIT 
wala oar reray AAtearaTeaerg arcs FATT 1” aT. 4. 1—S7. 
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An aspirant of this stage does not, of his own accord, indulge in things 
pleasing to him. Even in such pleasures or sorrows he comes across, on account of 
of his fate, he will be free from elation or depression. That means he checks the 
particular tendencies of the mind with the desire of subduing Raga and Dvesa that are 
yet continuing unabated. 

In the next stage of “<Bkendriya Samjfia’’ the mind becomes self-centred and 
steady. This is a higher stage than that of the previous one. His mind does not 
become overpowered by sorrow, even by the causes of sorrow, like the separation of 
the dear and the association of the contrary. He does not desire for pleasures. He is 
a person who is divested of Raga, Bhaya and Kroédha. He is a ‘Muni’ or, one who is 
engaged in unceasing meditation upon the Atman. He is said to be firm in the Atman. 
Having subdued the external sense organs, and also having divested the mind of Raga 
and Dvésa, through the process of Oudasinya and Anabhinandana, this y6gi tries to 
wipe off the indelible impress or Vasana left by the effect of previous Karma through 
the process of self-experience. Even in this stage, there continues a remnant of Vasana 
and so this stage is superceded by the next stage. 

The highest stage of this process is called the Vasikara Samjfia. This is the 
culmination of this Yoga. The Atman knows him, and is satisfied with himself. The 
Karmavasana is totally destroyed at this stage. This is the highest stage of 
steadfastness that could be reached. Being completely soul-minded, the aspirant totally 
discards all other desires, immersing himself in that rapture of self-knowledge. He 
will be thrilled with that joy of self-knowledge, and will be firmly fixed up in the soul. 

Ramanuja has, thus, made a glorious contribution to the philosophy of Sadhana 
by expounding these passages of the Gita?7 in the above way, by showing the four 
stages that are going gradually higher and higher to culminate in pe nON ees: 
Vedanta Desika analyses these stages in remarkable brevity as follows: 


(2) ‘seatsfa ct afercterereaa: ’ 
An all out effort to check Raga which is predominant. 
(2) ‘seMpatat asrarateaia aiferete: ’ 


Attainment of calmness of the mind, through giving up too much interest in even those 
that are being experienced. 


(3) ‘qararacata freagat’ 
The stage of complete detachment even in those impending pleasures and sorrows. 

(<) ‘aratat aareat aaa’ 
Total disappearance of all desires. 

Here is a constructive scheme of Sadhana which is capable of guiding an 
aspirant, desirous of attaining self-knowledge through Karmaydga. These are positive 
teachings that can be practised and achieved gradually. The Gita does not command 


37. B. G. II—S55 to 58. 
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one to attain the highest stage of steadfastness all of a sudden, without taking into 
consideration the very powerful counteracting tendencies of the mind. It sounds a note 
of caution that the very first thing that is necessary for Self-experience is the conquest 
over sensibility. The ideals of Self-reverence and Self-knowledge must be held aloft, 
and an all out effort must be made sincerely to subdue the mind and the senses. Mere 
non-experience of the objects of the senses does not help us, if the mind is not 
cleansed of Raga or desire.38 This Raga or desire is apt to distract the self from its 
highest ideals, and to subject it to the miseries of transmigration, if it is not completely 
destroyed. This Raga can be shed completely, only when one has attained the joy of 
self experience. Visayaraga does not drop off without Atmadarsana, and until 
Visayaraga is not destroyed the powerful sense organs over power the mind to their 
own ways. Lord Krishna has, therefore, urged the aspirants to fix their minds upon 
Him for conquest over sensibility.-?. The mind being thus purified becomes, then only, 
free from Visayaraga and gains control over the senses. Having thus conquered 
sensibility it becomes fit for self-experience. The stage of a Sthitaprajia can be 
attained, it is affirmed, therefore, only through Divine Grace.4° 


Place of Karmayoga in the Scheme of Sadhana: 


Adhikarins: It should not be concluded from a cursory glance of the foregoing 
sections that any one and every one would be easily performing Karmaydga and that 
Karmayoga is very easy to practise. The Adhikarins for Karmaydga are ‘— rare. 
Most of us are ruled by our animal instincts and sensibility. 

We are after acquisition of wealth, fame and pleasure here and elsewhere. We 
are slaves to our senses and seek pleasure always. We follow different activities 
solely for the fruits we would derive from them.4! So, it is really very difficult for one 
to follow the ideal of Karmaydga which ordains one to do one’s duty disinterestedly. 
Interested action yields many advantages here, but at the same time binds us down to 
Samsara, by means of Kama and Kroédha in them. Developing disinterestedness in the 
fruits of our actions, and doing those duties for the sake of duty, is a very hard thing 
that could be attained by constant practice and Divine Grace. The common 
generality of people engage themselves in interested action for they derive the results 
thereof very soon. They are led away by the materialistic ends, on account of their 
beginningless Karma. The obstruction for the commencement of Karmaydéga is verily 
the want of Sama, Dama and the predominence of Rajas, Tamas and others. The 
noble qualities of Sama and Dama are in turn, obtained by one, only on account of 
one’s individual effort for upward evolution. The philosophy of Karma does not 
appear fatalistic. It reveals to us that our future is going to be determined, according 
to our present and our present is only shaped so, according to our past. So this fills 
one with hope, and not with disappointment, for it is never too late for one to mend 


38. B. G. II—S9. 
39. B. G. Il—6l. 
40. See Tatparya Chandrika, I[—59. 
41. B. G. IV—12. 
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oneself. It is only necessary that one should realize this truth. There is scope for the 
unfolding of our personality by our individual effort. So the Gita urges us to shed 
our ignorance and to do our duty for the sake of duty. 


Karmayoga is to be Done Along With Nityakarma: 


Niskama Karma is a divine command and we are required to obey it. There 
are different kinds of Karmayéga meant for people of different temperaments and 
stations in life. The Gita gives the classical examples of Karmayéga as Dravya Yajiia 
Tapo Yajiia, Y6ga Yajfia, Svadhyaya Yajnia, Jiiaina Yajiia and others.42 All these are 
Karmas that are selected by a Karmayogin. 

These several kinds of Karmaydga are to be practised along with the Nityanaimi- 
ttika Karmas. While commenting on the word Kamajan in Stanza 32 of Chapter IV 
of the Gita, Ramanuja clearly expresses this as follows: 


‘Hererasslanrincaaataaaatacoree fafe 1 Wt. AT. 1V—32. 


Though there are different kinds of Karmaydga, they have to be observed without a 
break, till the time of realization, along with the Nitya and Naimittika Karmas which 
are generally meant for all. Violation of the duties coming under the category of 
Nitya and Naimittika Karmas results in repudiation of Divine will. Desika states in 
very clear terms that Nityanaimittika Karmas are obligatory, and that these are to be 
performed by one and all. Along with these Karmas, one has to practise Karmayoga 
choosing only one of the various types of duties described in the, Gita, according to 
one’s temperament and station in life. 


‘wd HHaTaracaaatass aagaste atarenat faaafafaarat HasaTaceacat acaft- 
amt seas afatgea: 1’ : dA 132. 


One’s duties are divided into three kinds viz., Nitya Karmas, Naimittika Karmas 
and Kamya Karmas. The first two types form ‘‘Ajfia Karma’’ or mandatory duties. 
These have an absolute claim upon our obedience. The Anujfié Karma or duties that 
are sanctioned permission may or may not be performed, for attaining some desire. 
So Kamya Karmas are not imperative. These Kamya Karmas may be performed by 
one for fulfilling certain desires, in which case, the aspirant will be bound down to 
Samsara. A wise man, who has understood the secret of Karmayoga may perform 
even those Kamya Karmas, without having any interest in the fruits thereof, but only 
as devout service to the Lord.43. One should perform these duties not with the purpose 
of attaining some fruit, but only to serve the Lord thereby. So it is an established 
fact that the aspirant who chooses Karmayoga is obliged to practise it, along with the 
performance of his Nitya and Naimittika Karm 


42. B. G. IV, 25-30. 
43. T. M. K. II—38, 39, 40. 
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One is obliged to perform the duties of one’s station in life to maintain the 
solidarity of the society, and also for shedding one’s egoism. How does the performance 
of Karma help a man to progress on the road to realization? Every human being is 
subject to the effect of the Three Gunas namely Rajas, Tamas and Satva. One has 
to make a conscious effort 'to annihilate the sin resulting from Tamas, and thereby to 
purify and elevate his Satva. For this purpose the performance of the duties of one’s 
station in life is imevitable. The observance of Nityanaimittika karmas, and the 
abstaining from prohibited actions, surely lead one to attain the noble qualities of 
tranquility and mastery over the internal and external sense organs. The attainment 
of Sama and Dama will be directly contributing towards the concentration of mind. 
Thus the observance of Nityanaimittika Karmas is ‘SannipatyOpakari’. This fact has 
been expounded in the scriptural texts, like “Vidyam Chavidyam cha’. According to 
Ramanuja, this text expounds that Karma is a part of vidya, and that he who knows 
Karma, as an Anga of Vidya, is going to attain salvation. Karma becomes necessary 
for the origination of Upasana, as it is a part and parcel of it. No Samuchaya 
between Vidya and Avidya is admitted in this school, on account of the word ‘Saha’ 
in the above Text. Both these are taken together to form one means. Vidya is 
therefore to be supported by Avidya or Karma, as its Anga. Here the word Mrtyu 
refers to our beginningless Karma that is an obstruction for the attainment of 
Brahman, the goal of our life. mike, 


‘Here: Baauttatactawraray 1 Ay he Boe 
‘afaaat wee ateat sf eH feeftecfir fara firesteree faaferan— sao oroaraata ’ 
moraataa: Rife SATITAHATAATA TAT 1 a. fa. P. 90. 


The Sitra ‘aattat a aatferdzeraq’ (tf. aT. 11—4-26). affirms the relation 
between Karma and Upasana, as that which exists between an Anga and Angi. The 
dire necessity of the observance of Nityanaimittika Karmas is confirmed in this Sitra 
for the commencement of Upasana. The Text in this context happens to be— 


‘ara agaaaata aver fafafeata aaa atta ATATSATETRA (4. S. 6-4-2.) 


The meaning of this is that aspirants desire to attain Védana, through sacrifice and 
others. These sacrifices and others are the means of attainment of knowledge, and 
this Jiainam is of the form of the vivid and direct remembrance of the Lord. This 
kind of Dhyana is obtained, only through the grace of the Lord won by the 
observance of the Nityanaimittika Karmas, observed day in and day out, in a spirit of 
divine worship. 


‘TS BH A ATAHRTeTIsSl aN ea aHHA A: TALITY: TTAGRTTATSRTNTT 
wad sfa aatfeat fafafereattfa arrestor ofa 1’ at. AT. 14-26. 
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The Gita also declares that one should not give up the duties of one’s station in life.44 
The scriptural texts— 


‘eto aqaaaata ’, ‘mararafea: atfor’ 


and others directly point to this fact of the Nityanaimittika Karmas being observed 
regularly, for cleansing oneself of the taint of Prachéna Karma. 

Lord Krishna has described the three kinds of Tyaga in the Gita and has 
declared that Satvika Tyaga alone is his choice.45 

The Varnasrama Dharmas relate to a number of deities such as Agni, Indra 
and others that are different from the supreme Being. So it is objected by some that 
the performance of Varnasramadharmas would lead one to the defect of worshipping 
a deity other then one to whom he should be solely devoted. This objection is ruled 
out, for it is the firm conviction of the aspirant that one and the same Vasudéva who 
is the innermost self of all Gods is gratified by the worship of various deities, by virtue 
of His being the Sarvatman. All these worships are meant for the devout service of 
that same Antaratman who is in all, and so their Aikantya is undisturbed.46 

So the performance of Nityanaimittika Karmas does immense good to us, as it 
enriches and aids our Upasana. This is an Upasananga and the performance of these 
Karmas inculcates in us nobler qualities of life such as restraint over external, as well 
as internal sense organs, and thus richly contributes to our divine life. 


Even a Little of Karmayoga Has its Own Merit: 


The greatness of Karmaydga lies in the fact that it is definitely conducive to the 
good of the aspirant. It is never harmful to him. Though one has commenced 
Karmayoga and left it in the middle, it will surely have its influence. There is no 
question of its becoming futile. Nor does it result in any danger, if thus, left in the 
middle. Though there is a break, Karmaydga does not become ineffective. Even a 
little of it will surely save the aspirant from great dangers. The aspirant who has 
followed the path of Karmayéga will have surely made a positive and fruitful attempt 
in elevating himself. Though he gives it up in the middle, due to various causes for 
which he is not responsible, this will not vanish, like other Sadhanas that fail to serve 
their purposes, in the event of a break in the middle.47 So Karmayoga has this decided 
advantage of serving its purpose even when it is observed with breaks in the middle, 
and of being a perfectly harmless means of self-experience. 

Karmayoga is, it must be understood, only a means of another means and is 
not all. Védana or Upasana is prescribed as the means for the Realization of Brahman 
and this means of Upasana has Karmayoga and Jianayoga as its sub-means. So 


44. B. G. XVIII—5, 46. 
45. B. G. XVIII—6, 7, 9. 
46. T. M. K. II—35. 

47. B. G. II—40. 
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mere knowledge of the soul is not capable of redeeming us from Samsara. This type 
of disinterested action results ultimately in the realization of self-experience either 
directly or through Jfanayoga. Karmaydga thus provides the proper foundation for 
Bhaktiyoga. It is therefore a means of Bhaktiy6ga. Karmaydga can directly result 
in self-experience, as it includes in itself the knowledge of the soul. Likewise it may 
lead an aspirant to Jianaydga also, through which the same goal of self-experience is 
reached. Self-renouncement is the special feature of Karmaydga and this self- 
renouncement leads next to self-realization in Jfianayoga. 

We may now sum up the important characteristics of Karmaydga as 
propounded by this school. 

1. Karmaydga is a means to Atmavalékana, which is inevitable for Bhaktiyoga, 
the means of God-realization. 

2. Karmayéga includes in itself the true knowledge of the soul, and on account 
of this it is superior to Jhanaydga. 

3. Without Karmaydga it is impossible to attain Jeanayoga. 

4. Karmaydga is easy to perform, and it results in Atmavaldkana earlier than 
in Jhanaydga. 

5. Karmayéga is Jhanakara. 

6. Karmayoga signifies the performance of actions along with the three kinds 
of renouncement viz., Sangatyaga, Kartrtva tyiga and Phalatyaga. 

Ts Karmayoes results in Sthitaprajnata. 

8. One can choose the particular type of action such as Yajfia, Dana, Tapas 
or others, according to one’s temperaments and station in life, and perform it 
disinterestedly along with the duties of one’s station in life. 

9. Karmayogadhikarins are rare. 

10. Karmayéga is harmless and is sure of serving its purpose, though practised 
with a break in the middle. 


r 
rt details v! 
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iNknayOGA : Ps f 
; eG 

The word Jfianam is used in various senses to convey SdiDAaT obfects in 
philosophical discussions. Firstly it stands for the knowledge that one gains of the 
objects of the world through the various sense organs. The sense organs contact 
their several objects and knowledge is generated when the mind and the soul are 
tuned with them, knowledge of this nature relating to the external objects of the 
world is gained through perception, inference or verbal testimony. Jianam is again 
used to signify the knowledge of the Atman who is different and distinct from matter. 
The Atman is essentially of the nature of knowledge, and it is also qualified by its 
attributive consciousness. The above two types of knowledge can be related to the 
Atman as its substantive consciousness and its attributive consciousness. The word 
Jfianam is significant in another sense. According to this, it directly relates to the 
Absolute Reality which is without a second, and which is qualified by its mode of the 
Chit and Achit. This is the sense Par excellent, as that alone is Super-knowledge and 
all other things quite the contrary. All other knowledge is expected to lead to this 
knowledge, the ever auspicious Brahman. 

Before going to Jfianayoga we must know first of all what is meant by 
Jiianayoga in this system. Unlike in the system of Advaita that posits undifferentiated 
consciousness as the Absolute Reality, this school affirms the existence of the ever 
auspicious Parabrahman who is free from any imperfection whatever. It is the 
conviction of this school that the Absolute Reality is qualified by plurality, though it 
is not plural by itself. The reality of the souls and the order of matter is as equally 
affirmed, as the Reality of the Absolute Brahman. As the concept of Sadhana. here, 
is strictly in accordance with the ontological position of this system of philosophy, 
There is difference between the school of Advaita and Visistadvaita in the significance 
assigned to Jiianayoga. According to the monistic school of thought, Jfadnam means 
knowledge of the oneness of the self, and Jianaydga happens to be the path for the 
realization of this truth. As there is no finite self existing apart from the Universal 
self, the question of self-realization apart from the realization of the Supreme does 
not arise. Self-realization itself is Brahmanization. So the path of Karmayédga and 
Bhaktiyoga have been prescribed by teachers of monism for purposes of Chittasuddhi 
and Chittaikagrya i. e., purification and concentration of the mind. So Jianaydga for 
the Advaitin signifies Atmaikyajfianam, divested of all Karmas. 

But Visistadvaita strongly repudiates the above view point, and maintains that 
the meaning of the scriptures is different from what has been claimed to be. 
Innumerable scriptural texts affirm the reality of the souls and the order of matter, 
but only subordinated to Brahman. Brahman is described as the “‘All-self’’ or the 
Vasudeva who happens to be the innerself of all Jivas and so proper attention is to be 
paid to the philosophy of the Atman, also. The Scriptures declare in one voice that 
the Atman is an external entity who is related to Brahman as his ‘‘Mode”’. 
According to the School of Visistidvaita the realization of the Atman, therefore, is a 
prerequisite for realization of God, as both of them are real and different, though 
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related to one another inseparably as the mode and the monad. Karmaydga, in this 
school provides a discipline to all our activities, and enables us to progress on the 
path of self-realization, either directly or through Jianayoga, for reaching ultimately 
the goal of God-realization. 

In the previous section while dealing with Karmaydga, we affirmed that 
Karmayoga idcluded in itself an aspect of Jiinam or knowledge of the Atman. We 
also quoted Yamuna who declared that Karma, Jiadnam and Bhakti always went 
together. Just as Karmaydga without Jianam is an impossibility, Jhianayoga without 
Karma is also an impossibility. So Jianaydga in this system does not mean pure 
knowledge of the soul bereft of all activities. Such a thing is described as an 
impossibility in the Gita. This is an essential point which we must keep in mind, 
while talking of Jfiadnaydga in Visistadvaita. 

Jfanayoga implies reflection upon the Atman, and anyone who aspires for self- 
realization may follow it only after practising the discipline of Karmaydga. The Gita 
declares that nobody who is in contact with matter can ever escape the domination of 
Karma. This is within the experience of one and all. Therefore Ramanuja expounds 
that Jfidnaydga cannot be practised, followed by a total cessation of all activities. 
Jianayoga in this school must be taken to mean therefore, that way of Sadhana, 
wherein the fact of intense meditation over the soul features dominently. An aspirant 
who follows this path engages himself in meditation over his pure Atman without any 
break in the interval. Thus Jhanayoga is only Karmavisista and never Karmabhava- 
visista, according to the teachers of this system. 

Ramanuja discusses in his Gitabhaishya the nature and relationship between 
Karmayoga and Jfanaydga. He admits both these means of Atmavalékana. According 
to him, in Jianayoga reflection upon the self features prominent, though it is 
necessarily qualified by Karma. Ramanuja comes to this conclusion on the basis of 
the Gita itself and it is the finding of Ramanuja that the Gita categorically denies the 
possibility of Jhanayoga followed by a total cessation of all activities. 

While commenting on stanza No. 53 of the second Canto of the Gita, Ramanuja 
expounds the nature and relationship of these two yogas as follows: 


Treas BHAT: feaenaaeaariacsraanta | aafsreq ferasatat g 
ATV aeATastHt aaa 0’ wt. AT. 1—53. 


Karmayoga is to be practised along with the true knowledge of the soul as obtained 
from the sastras, and this would lead to Jiananista of the form of Sthita Prajhata. 
This Jiananista would lead to yoga or Atmavalokana. 

Desika affirms that the term Jfiananista stands for Jnanayoga.! The term yoga 
has the general meaning of an Upaya but Ramanuja has interpreted it here as 
Atmavalokana. This interpretation is fully supported by Desika in his Tatparya 
Chandrika. 

Four objections are raised against this and answered by Desika as follows: 


1. Tatparya Chandrika, II—S3. 
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1. Yoga is generally said to be the means. How can the same Yoga be said 
tobe the goal here? The answer for this question is as follows: Yoga that is 
prescribed as the means refers to Karmayoga, and Yoga which is ordained as the goal, 
is verily Atmavaldkana. So the means and the end are not the same. | 

2. Karmayoga is to be practised along with the true knowledge of the spiritual 
self or Atmajiiina for attaining Atmajfiana itself. Does this not lead to the fallacy of 
Atmaéraya? How is this avoided? The answer is this: The true knowledge of the 
self, that is prescribed in Karmayoga as a pre-requisite, is that which is obtained from 
the Sastras. With this knowledge, Karmayoga is to be practised later. This is obtained 
im experience, and realised actually as such, in course of time. So there is no fallacy 
of Atmasraya at all. Atmajfiana and Atmavaldkana are not one and the same. 
Atmajnana obtained from the sastras is actually meditated upon unceasingly to result 
ultimately in self experience. 

3. A Sthitaprajfia is required to listen to, and to meditate upon the self. 
How can this state of steadfastness be practised at all? 

Atmajfiana relates to the knowledge of the self that is determined in the light of 
the teachings of the scriptures, and Jiananista relates to Jianayoga by which one 
attains that steadfastness by constant practice. 

4. After all what is that Yoga which is said to be different from that state of 
steadfastness ? How can it be different from Nischala Prajfiasthiti? 

This question is answered thus: Yoga or Atmavalokana is saksatkara, and the 
state of steadfastness consists of the constant remembrance of the true nature of the 
self, and this is the factor causing that realization.2 

Again, while commenting upon the third stanza of the Third Chapter of the 
Gita, Ramanuja declares as follows: 


‘fareracaigaart satis: seamoagiat g amas: vat gf a 
fafeateg faeg aria earfasatafeay 1 at. HT. 13. 


Desika, commenting upon the same text, expounds as follows: 


‘aa araaiianaarclanicaaaena: oweazfaearamia aatnt sfafaaataatttavaca- 


SAACATAHAMNAAAH SH MA AaeeEedsa Afat: 1 .....s. TManfrara sataste 
Wardcdgarcaticanaamn HiSHaeq aalaa aiaahishrmre: Tat szatata yaa: 
Maa aTAAAT ATAHAATASAaAeAlgT ATA: aT. 4. 113. 


While introducing the VIth Chapter of the Gita, Ramanuja declares as follows: 


‘saa: waart: aafeaz: 1 garat araqalaHaaltarcarcnanaaeqaiararatataecad 
wt. AT. V1. 


2. . Tatparya Chandrika, I—S3. 
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From the above, it becomes established rhat this school of thought does not 
totally discard the possibility of Jfiainayoga. This school admits the validity of 
Jianayoga as a means for Atmavaldkana, but only affirms that it is meant for very 
competent aspirants who are endowed with an undisturbable bent of mind. Ramanuja 
declares in unequivocal terms that Jfanaydga is a_ self-sufficient means for 
Atmavalokana. 


‘AAAS: ATTA TAT TAA LASAATS «we TAMA TA HAG HA: 
unnerad UEqcaferd: ata GS wa 1’ ii. AT. V—4. 
‘ud UNnmds aafeas aga ati a a: watt a aeafa a ca ofesa gers: 0 

wt. AT. V—S. 


Thus we find that Jfanayoga is held a valid means for Atmavaldkana. As 
explained before, it is not possible for all to practise this. Only he, that has cleansed 
his mind of all impurities through Karmayoga, can become fit for followimg Jnanayoga. 
It is extremely difficult for one to concentrate upon one’s self successfully. The 
Gita explains that the path of Jianayoga is beset with dangers of very great magnitude, 
as one is always liable to fall into the snares of Kama and Krodha. Canquest over 
one’s sensibility is inevitable for steadfastness and this cannot be achieved without 
Karmayoga. Moreover, it is a longer process, as one has to achieve it with greater 
effort.3 

Jianaydga is a difficult path which is to be built up upon the discipline of 
Karmayoga. The Gita does not encourage any one to follow the path of Jiianayéga, 
though it admits its validity as a means of self-realization. It exhorts even such of 


the aspirants who are fit for Jhanaydoga to follow Karmayoga itself, to set the world 
the proper lead. 


‘oreia greafaan aaatreradist galaatear aay ca aratifeter aeraetar- 
aeataa agul Wa: HATA AaHrearHeetiaat Ths Hes 1 AT. AT. WI—26. 


Likewise ViSistadvajta does not altogether dismiss the possibility of Jnanaydga, 
though it advises all aspirants to follow the path of Karmayoga itself. Ramanuja 
has commented upon the first six chapters of the Gita bringing about the full 
significance of Karmayoga. The Gita expounds the ethics of Karmayoga in the 
first Satka, and Ramanuja, following Yamuna, has commented upon it in its true 
spirit. The second chapter of the Gita deals with the nature of the Atman, and 
enlightens one upon the path of self realization. The other chapters deal with the 
same subject matter in detail. The third chapter teaches the spirit with which one 
should perform Niskama Karma. The Fourth Chapter expounds that Karmayoga is 
of the form of knowledge and gives some of the different types of activities to be 
performed disinterestedly. The fifth chapter teaches how Karmayoga is easy to 


3. Saaeacalsetaqanet artaeT: 1 at. typts, 
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perform and how it yields its result soon. It also teaches how one has to realize 
one’s individual self. The sixti: chapter deals with Yoga or Atmavalokana, the 
culmination of Karmayoga and Jfiainayoga. Thus we find that no chapter of the 
Gita is entirely devoted to the exposition of Jianaydga as such, according to the 
analysis of Visistadvaitic philosophers. These teachers have discovered that the Gita 
lays special emphasis on Karmayoga, and that it develops the ethics of Karmaydga 
alone througout the first six chapters, referring casually here and there to Jianayoga. 
A mention of Jiianaydga is made not for enjoining it on all, but only to warn one 
against the difficulties one is bound to face, when one chooses it for the other. 
The Gita, being very considerate to humanity, has with unbounded mercy expounded 
tie path which is safer and easier of the two, and has exhorted all to follow it alone © 
for self-realization. 

Though the Gita does not devote, according to Visistadvaitic thinkers, much 
attention upon Jianayoga, it does not disallow it. It only affirms that Jfdinaydga is 
a more difficult path than Karmayoga and, that it would require a longer time to 
perfect it, as it has to be inevitably based on Karmayoga alone. The school of 
Visistadvaita has accordingly accepted the path of Jfanaydga in principle, and has 
expounded the path of self-realization as related to it. 

As explained above, the concept of Jfianayéga in Visistadvaita is quite different 
from that of any other school. Jfanayoga is not mere knowledge abstracted and 
devoid of Karma, but only knowledge of the soul combined with Karma. Karma- 
bhavavisista Jiiinayoga, as expounded in Advaita, is not admitied in this shool, as the 
Gita itself declares it as an impossibility. 

It is therefore, the established conclusion of this school that Karmayoga and 
Jianayoga are both intertwined. Karmayoga includes the knowledge of the soul, 
and Jiiinayoga includes the performance of disinterested activities, without which one 
cannot subsist here for realizing one’s soul. What is implied in Jianayoga is the 
speculative knowledge about the Atman. Jfanaydga is more helpful to self-intuition 
than Karmayoga. This is rationalistic and requires greater concentration for 
practice. 

Karmayoga was said to be as effective as Jiiinaydga, because all the activities 
of the Karmayogin would be illumined by the metaphysical knowledge of the Atman 
and the aspirant would be rationalising his Karma. The Karmayogin would reach 
the same realization of his soul with little endeavour, as he would be doing his 
duties with the spiritual knowledge of the self. 

The school of Visistadvaita gives due importance to the philosophy of the soul, 
and prescribes the realization of the Pratyagatman as a part of the Realization of 
Brahman. The soul must be distinguished from matter, on account of its essential 
nature of knowledge. They are infinite in number, alike in nature, and never 
identical. It is this eternal and real Pratyagatman that seeks to know itself and the 
Supreme Being, its inner soul. AtmadarSana is therefore essential for Paramatma- 
daréana. j 

The Gita has prescribed two ways for achieving Pratyagaétmadarsanam viz., 
Karmayoga and Jfianayoga. The Gita is definitely in favour of Karmayoga and, 
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though it admits the possibility of the other path, it does not exhort the aspirants to 
follow it. Karmayoga as well as Jfanaydga leads to the same realization of the 
Atman. Jfidnaydga cannot be attained without Karmayoga, but Karmayoga can lead 
to Atmavaldkana without the medium of Jianaydga, as it includes in itself the aspect 
of the knowledge of the spiritual self. 

Jiianayoga is described as steadfastness in one’s own self by one who has 
conquered his lower nature.4 


‘arrattt fracara: ofeagienta feafa:’ (aft. &. 23. ) 


“gays Yamunacharya about Jnanayoga. The Jfadni reflects unceasingly over the 
essential nature of his pure Pratyagatman who is different and distinct from the body. 
Jianayodga signifies this kind of self-intuition which is ultimately realized in experience. 
The stage when the aspirant speculates upon his own self, as a real possibility, 
endeavouring all the time to bar the thought of any other thing, happens to be the 
mode of Jfianaydga. The aspirant will strive hard to realize the Atman by living 
constantly in it. The Aruruksu, or the Aspirant who strives to ascend to spirituality 
is required to practise Karmayoga, till he realizes the Atman. When he is established 
in self-experience all his activities are swallowed up. He will have to do no 
particular activity for purposes of self-realization. He will have attained his goal of 
Atmavalokana, and he need not do anything more fore that purpose. This does not 
mean that the aspirant should abandon all his duties thenceforward. He is bound to 
perform the duties of his station in life, so long as he remains in this world. The 
Nityanaimittika Karmas are to be performed without fail, in a spirit of service to the 
Lord, but there will be no need for any endeavour on his part for self-realization. 
This means that he has to practise Karmayoga till he attains self-realization. 

Ramanuja declares that a very rigorous and spiritual discipline is essential for 
Atmavaldkana and, that this would be possible either through Karmayoga or 
Jiiinaydga.5 

An aspirant who is cleansed of all impurities of the mind, and who is endowed 
with the spiritual knowledge of equanimity, is fit for Atmavalokana. A Sthitaprajiia 
who is established in the Atman is a Jfanaydgin and he proceeds on the path of 
Ydgabhyasa to self realization. 


‘grat aeaoaar ‘sHetfa gat ara’ gearfeat arratat aeaa 1’ aT. A. 1-39. 


The Gita describes that three things are very essential for commencing 
Yogabhyasa.© 

!. A profound practice in Samatva ot Samabuddhitva or spiritual equanimity. 

2. -Renouncement of worldly desires or Vairagya. 


~ 


q. 23. 
B. VI—1. 
G. 


wT. 
G. 
B. G. VI—7, 8, 9, 18 to 23. 


4. 
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6. 
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3. Dvandvathitatva or the virtue of rising above the pairs of opposites viz., 
success and failure, pleasure and pain, cold and heat, fame or infamy etc. One 
should attribute the pairs of opposites to Abhimana, and should overcome them by 
dissociating the self from the body. When Karmayoga is practised the vasanas get 
gradually subdued, and a state of tranquility is obtained. An aspirant endowed with 
spiritual equanimity becomes fit for commencing practice of Yoga for self-realization. 
Two things are necessary for this, and they are self-renouncement and practice of 
introversion. ‘ 

For practising this discipline of Yoga, for attaining self-realization the Gita 
ordains :7 

1. That the yogin should select a suitable place and equip himself with the 
necessary external aids. 

2. That he should have concentration of the mind; and 

3. that he should fix his mind upon the Supreme Being. 

These upakaranas or aids for Yoga have been prescribed by the Gita in 
unequivocal terms to enable the aspirant after self-realization to withdraw his 
consciousness from all external objects and to turn it inward. The Yogin selects a 
pure and private spot for meditation. He will not long for anything other than his 
Atman. He will never think of anything as belonging to him other than his soul. 
He sits in a meditative posture comfortable for meditation and intuits himself with 
his Atman. His mind which is turned inward will be bubbling with delight. The 
mind of the Yogin should take resort in the auspicious form of the Supreme Being 
who is the ground, source, and goal of all beings. Nothing in this world can be 
possible without the grace of God, and so even for attaining one’s self one has to 
meditate upon God. While dealing with Karmayoga, it was explained that it was 
impossible for any one to practise Karmayoga without dedicating those actions to that 
Universal Being. Similarly, even Jhanayoga is verily the gift of God. So the Gita 
exhorts the aspirant of the path of knowledge to pray to God for fulfilling his 
aspirations. The mind cannot become pure and firm, unless it is associated with God. 

Ramanuja declares this in his Gitabhashya: 


‘ud aff aveaa afr geitat waa: yard wat areata aal aaa faaaara. 
aeeatiaaipaarrada fsaeatta: Aeeat ata afer atfaafenssts 1 
WY. AT. VI—15. 


The mind should unite with the Lord, aad it should think of nothing other than 
that Supreme Being. 


’ 


‘afera weat anata faaeoranaaat: | acaeaeg aeafaaerat: 1’ aT. A. VI—-14. 


This Paramatmachintana or meditation upon the Lord is also an Upakarana for the 
attainment of Atmavalokana. | 


7. B. G. VI—10 to 14, 
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All the above three are means for attainment of Yoga or Atmavaldkana. 

Discipline of the mind and the body results in self-purification, and then the 
aspirant delights in Yoga and desires for nothing else other than his own soul. He 
will be blessed with that supreme happiness which can be attained only by turning his 
mind to his soul. He will remain undisturbed in his own self, and having gained this 
self-experience, considers all other gains little. Beigg established in the self, he will 
not be disturbed even by the causes of extreme sorrow.8 The mode of attaining 
steadfastness in the Atman is described by the Gita.2 It ordains that the Yogi who is 
endeavouring for self-experience should first of all discard all traces of desire from his 
mind. Desires are of two kinds namely Sparsajaés and Samkalpajas. Those that are 
born of Samkalpa such as Putrapautra and Ksetra and others are possible of being 
totally discarded. But the desires that are due to contact with matter such as heat, 
cold and others are unavoidable, and in these one should give up the sense of pleasure 
or anxiety, and thus should completely extricate one self from the snares of Kama. 
Complete mastery over one’s sense organs is very essential for Yoga. One should, 
therefore, withdraw one’s mind from all external activities, direct it towards the 
Atman, and firmly fix it up in the Atman. Abandonment of selfishness in its totality 
and a complete control over one’s mind are very essential for concentrating the mind 
over the ever pure Atman. 

During the time of Yogaibhyasa the aspirant is thus required to intuit himself 
with his self, and when the mind is completely subdued and established in the self, he 
will be blessed with the delight of self-experience. The Gita calls the Yogin fit for 
self-experience as Prasinta Manasam, Santa Rajasam, Akalmasam and Brahmabhitam. 
He is endowed with inner quiet, as the mind is divested of all distractions and is 
firmly established in the soul. On account of this steadfastness, he is rid of all 
impurities of the past. He is now not a prey to the influences of Rajas and Tamas, 
and so is said to shine in his own essential nature. Such a Yogin will be blessed with 
the immense joy of self-experience. 


‘SIAR seals fSASAATAA acHARAAAAA aa Ta sal: TATATHCATA Ad Ta aAlra- 
wre frit aa wa aad eacaetoraferd ct ait saraawaedTA 
garcia 1’ wt. AT. VI—27. 


The yogin, who has experienced the illimitable delight of the Atman, through the 
means of Y6ga, enjoys the inner quiet of his Atman in all its richness and intensity. 1° 
The Gita declares that the aspirant of the path of Karmayoga or Jianaydga follows 
this process of Yogabhyasa and attains the immense delight of self-realization at all 
times, whether in or out of meditation. Ramanuja comments on this as 


8. B. G. VI—18 to 23. : 
9. B. G. VI—24, 25, 26. 
10. B. G. VI—28. 
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Desika affirms that this delight that one gets out of the influence of Yogaibhydsa is of 
the form of self-experience, and so it is illimitable, ineffaceable and easily attainable. 


‘va GTatatfataa: Fae AAMAS Tare Teafacaaad afsadaitacd 
waa ASAT 1” at. &. VI—28. 


The ydgariidha who has succeeded in his Yogabhydsa experiences the spiritual 
unity of all Jivas. This experience will be in four stages according to the Gitacharya. 
This is the Yoga vipakadasa. These four stages are arranged according to their 
succession and the fourth is verily the highest. 

In the first stage the Yogin who has intuited the Atman sees the same self in all 
Jivas. He realizes the similarity of all Jivas on account of the similarity of their 
spiritual intelligence or Dharmabhitajfianam. He realizes that the separatist conscious- 
ness is due to the bodily feeling that is caused by their Prachéena Karma, and that the 
Jivas in their pure state separated from the contact of matter are similar to his Jiva, 
and that his Jiva is similar to the other innumerable Jivas, owing to their essential 
nature of knowledge. When he realizes the nature of one, Jiva he will realize the nature 
of all Jivas. 


‘AANAAATATHTR CATT TaTERATATATHTTT a aaNatht qeaeteast: | waferatenia ae 
aaeaCAaeG A: TARA AaATAaACT zee waeileaet: 0’ wt. AT. VI—29. 


What is signified in this stage is the realization of the spiritual unity of all Jivas or 
‘Jeevanim Parasparasamyam’, as the Gitacharya has stressed upon this Samya elsewhere 
also.11 The Samadarsana that is described here is not realisation of that Jiva as one, 
but the realization that the innumerable selves housed in different bodies are essentially 
of the same nature. This realization is possible only when the soul has Atmadristi and 
reasonableness. Such a Yogin will see the same kind of Pure Atman in a dog, ina 
cow, in a man or in a God. He realizes that the soul is of the same nature of 
intelligence in all bodies, and that those different forms are all due to the impact of 
Karma. This is the first step. 

In a higher stage, the aspirant gets a glimpse of the Paramatman and realizes 
that, if variations of Punya and Papa, responsible for varied births in this world in 
different strata such as Gods, animals, men etc., are discarded aad destroyed, the Jivas 
are similar to Paramatman. 


‘ud tanaonfarafraforatanseqsafada AMARA UHV | Ay 
aeaa tarfedagquaguaaarcacaaywasay TARAAT ITAA AMT SAT 1! 
at. 4. VI—30. 


j1. B. G. VI—23; V—19; V—18. 
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When all Jivas have attained their original status after shedding away all Punyas and 
Papas they will be very similar in nature to Paramatman, and the Yogi at this stage 
reflects upon the similarity between the Pure selves and Paramatman. He realizes the 
nature of the one, from the realization of the nature of the other. He realizes that the 
Supreme Self who is of ‘the essential nature of knowledge is similar to the essential 
nature of the Jivas that have been freed from the bindings of Punya and Papa. Here, 
the Yogi reflects upon the similarity in essence, between the Jivas and the Paramatman. 
The Mundaka also!2 ordains that the Jiva attains similarity with the Paramatman after 
he gets rid of his Punya-Papa. 


‘aaearraegh fayaguernge caetorafeaaen Acad Gea a: AdaTHaegia AT Tata 
aaarenarg a alfa waa | aearaerrmaaatatata seuatediaatiata Tafa 1” 
wT. AT. VI—30. 


This Yogi will be meditating upon his Atman and so according to this context, 
how can it be said that he will be realizing all other souls or the Paramatman here? 
This is to be answered as follows. The Aspirant here, is no doubt engaged in 
Svatmanusandhana and when he experiences his own essential nature he will naturally 
realize that all others are also of the same nature. So Desika states: 


‘qaenleaa aay RATATAT Ta: aT. 4. VI—30. . 


This leads to the next higher stage where the aspirant realizes spiritual unity, 
owing to the realization of the immanence of the Paramatman in all other entities. 
In the previous stage similarity of the Jivas to ISvara was expounded, on the ground of 
Akarmavagyatva. The Jivas that have completely shed their Punya and Papa were 
said to be similar to ISvara who stood above the rule of Karma, he himself being the 
Karmadhyaksa. But in this third stage the reflection of the similarity between the 
Jivas and Ivara is based upon the fact of their being endowed with unlimited knowledge. 
So the Ydgi, who has reflected, thus, upon the nature of his self in Samadhi, will 
naturally reflect likewise oven when he rises up from absorption. This is explained in 
the following stanza: 


aayaterd at at wnaacaariera: | 
aaMl aqAatTarsty a awit af aaa u’ aT. WY. VI—31. 


‘That Yogin who worships me as the pervading identity in all the Jivas, discarding all 
varied differences of matter, shall see all Jivas as well as himself similar to me’. 
Isvara is the one immanent principle in all entities both Chit and Achit. Though He 
pervades all entities of different natures He is one and indivisible. All beings are in 
Him, as He is the source and sustenance of the entire Universe. He is in all beings as 


12. M. U. IlI—1-3. 


ae 
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their inner souls, and all beings derive their existence and value from Him. He is one 
and the same, and He is not tainted with the imperfections of those entities. Likewise 
the Jivas also are similar to one another, though their attributive consciousness varies 
from body to body, owing to the conjunction of matter caused by their respective 
Karmas. When they attain their pure status there shall be no difference or variation 
in their attributive knowledge. So the similarity between Isvara and the Jivas here is 
in respect of their ‘ars PaaaAT aT HTATTAT The point of comparison between the Jiva 
and Isvara here is not regarding their pervasion in all entities. Isvara is Vibhu and 
He pervades all entitles but the Jiva is atomic in nature, and the scriptures, as well as 
the Siitras, reveal this essential nature of the Jivatman. 13 

So the reflection of similarity between the Jivas and Isvara is not possible 
regarding the aspect of ‘Sarvabhitasthitatva’. The point of comparison therefore is 
regarding their essential nature of infinite consciousness. 


‘merase Gata | aaudlesaiaada g saeafsedecafaac- 
al AaSlaaaaHraal araTqaeaway | aencsaan wz qeaTanesh cae: 
aaa afaracadgeadt a. 4. VI—31. 


When the differences between one Jiva and another Jiva caused by the variations 
of their attributive consciousness are discarded,!4 one realises that all the Jivas,. instead 
of being identical, are similar to one another on account of their essential nature of 
undiminished knowledge. This aspect of similarity between Jiva and Jiva is extended 
further to ISvara who is, in fact, of the essential nature of Asankuchita Jfana for ever. 
Thus in the Third stage similarity between the Jivas and Isvara based on their nature 
of undiminished knowledge is reflected upon. 

This experience of spiritual unity signifies also the fact that the order of Jivas 
can never exist apart from Isvara as they are inherently related to Him as His body. 
This common relationship of the Jivas to ISvara also happens to be the basis for 
reflection of similarity. Unity of the selves can be expounded even on this fact of 
their being the never-to-be-separable attributes of Ivara. So they form one with God. 


aatcaat weriatergeataanasaacatiqasa Tea 1’ at. A. VI—31. 


In the next higher stage the spiritual insight of Atmajfiina is completely 
acquired. This is the Jivatmaydgakastha, or the highest stage of Yogic experience. 
The aspirant realizes that the innumeraole souls, as well as his soul, are similar to one 
another, on account of their essential nature of undiminished knowledge, and therefore 
looks alike all joys and sorrows as essentially unrelated to his self, owing to the 
realization that the self is different and distinct from matter. He will realize that the 
soul is essentially of the nature of knowledge and bliss. He will also reflect that the 


13. SV. U. 5-9; B.S. 4-4-15. 
14. ‘Hunfaavafafasdataaarrarcaraeraaricearateasa: 1’ at. @. VI—31. 
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variations in happiness, as well as sorrow, are only due to the variations in Karma and 
Jina, and so, he tries to achieve non-relationship between the self and these joys and 
sorrows. It is only on account of Mamatva or ‘The idea of I and mine’ that one is 
over-powered by joys and sorrows. This aspirant, therefore, does not regard the joys 
and sorrows that come upon him as his, but grows indifferent towards them as though 
they were unrelated to him. People generally feel sorry when they lose something but 
not so, when somebody else has lost something. Similarly they feel elated when they 
gain something, but do not feel so when a third person has made a gain. Why is it 
so? It is because he considers that he is not related to those gains or losses of 
another. This is called ‘Asambandha’ and this principle is ordained here, to be 
applied even to himself. So when a person suffers a loss such as the death of a son 
or, when a person gains something like that of a son he must reflect that it is not 
connected to him, just as the gain or loss of the third person, and therefore he must 
remain indifferent and undisturbed. This is the highest stage of Yoga wherein the 
aspirant reflects on the essential state of the self, and discards all pleasures or sorrows 
as unrelated to his pure self. 


waraid Brag A aaa gavaeed ga aractiged | ga Hara aA a: 
qaafa, TAMA aA ATAHAATNTeH A: TEAAA: |” wt. AT. VI—32. 


This is verily the Nirvikaéra kasta wherein the Yogin overcomes egoism completely and 
realizes the spiritual kinship of all the Jivas. 

When we examine carefully the significance of the above four stages of Yoga 
we come to realize that they affirm similarity firstly, between one self and another and 
secondly, between the infinite Jivas and Paramatman. The multitude of Jivas are being 
known so far very dissimilar to one another, on account of the various bodies they 
have taken, and also on account of variations in their attributive consciousness. These 
variations are to be attributed to the impact of Karma, and perfect similarity must be 
realized between Jiva and Jiva, as all of them are of the essential nature of knowledge. 
Thus the spiritual unity of the Jivas is affirmed. This similarity between Jivas and 
Jivas is affirmed, in turn, between Jivas and the Paramatman. The Supreme self is 
ever free from the impact of Karma, but the individual selves are bound down to 
Samsara, owing to their Karmas. So they seem io be dissimilar. But when once the 
finite self has succeeded in liberating itself from the domination of Karma it shines 
ever pure, and attains a status similar to that of Ivara, by virtue of its purity. The 
Jive is pure in its essentia] nature, but is only tainted with the imperfections of its 
Karma, shedding which, it attains its original status. F 

Thus, Lord Krishna has expounded the nature of self-experience which is 
essentially of the nature of Samadarsana every where. This kind of Y6ga or 
Atmavalokana is possible for those aspirants who have subdued the external activites 
of their minds and have turned them inward. The mind is wavering, and it is 
essential that it must be directed towards the self and made to take delight in the 
auspicious qualities of the self such as eternality, knowledge, delight, freedom from the 
bonds of Karma and purity. 
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The mind should be arrested from going after the external pleasures of the world that 
are full of defects and it should be trained gradually to reflect upon the soul endowed 
with the auspicious attributes of eternality, knowledge and delight. 


Atmavalokana : 


The aspirant, foilowing the path of Jiianaydga, reflects upon the essential nature 
of his self constantly and attains self-realization. The Gita declares that this self- 
realization will be of the form of Samadarsana. According to the school of 
Visistadvaita the aspirant realizes his Atman as different and distinct from matter or 
Prakrti. He contemplates upon the Parisuddhatman or the pure state of his Atman, 
and realizes his Atman as qualified by Nityatva, Amalatva,. Anandatva and 
Prakrtiviyuktatva. The quest after his Atman is not his ultimate goal, for he cannot 
get the bliss of communion with God by this alone. He seeks after his Atman, as a 
means to his realizing the Supreme Being. The philosophy of the Atmam which leads 
to Atmavaldkana, therefore, happens to be the pre-requisite for God-realization. 

When the aspirant has realized his immutable and self-effulgent Atman, he also 
realizes that he depends upon the Cosmic Ruler, the Paramatman. Though the 
aspirant starts his Jhanaydga contemplating upon the pure Atman as dissociated from 
Prakrti, he is bound to realize his Atman in its true nature during the stage of self- 
realization. Sesatva, or dependence upon the Absolute Being, is one of the essential 
natures of the Atman, and this shines in all its glory when one has realized one’s 
soul. So the aspirant who is blessed with Atmavalékana naturally turns his attention 
towards God who is verily his ground, innerself and controller. The Kévala then 
transforms himself into a Jiani who hungers for divine communion. 

The school of Visistadvaita thus insists upon self-realization as a means to God- 
realization. It must be also known here that ths state of self-realization does not 
automatically drag one to the path of God-realization, even aga:nst one’s aspirations. 
Progress on the path of Sadhana is always, in accordance with the aspirations and 
individual efforts of the aspirant, and never autocratic or automatic. Human individual 
effort, strengthened by Divine grace, becomes the means for spiritual progress. The 
Human personality is never harmed at any stage, by being compelled to certain courses, 
even against its desire. There must be a conscious effort on the part of the aspirant 
for working out his salvation, and Divine law comes to his assistance, only in the 
event of his having any eagerness for spiritual perfection. This does not violate 
Divine mercy, for this condition is a necessity for understanding and appreciating 
Divine mercy. So much so, the aspirant who chooses Karmayéga chooses God to 
perfect it. Without Divine mercy it would be impossible for the aspirant to achieve 
his Goal, of his own accord. The Karmayogin performs all activities in a spirit of 
service to God and dedicates them all unto Him. God, pleased with those actions, 
makes the aspirant strong in his Sadhana, and leads him safely on the path to his 
Goal, which is Himself. Even the Jiiainayégi has to meditate upon God, as a means 
for perfection of his Ydéga. Steadfastness is achieved by him only by Divine grace. 
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Conquest over sensibility, as well as concentration of the mind over the Atman in Yégic 
introversion, is possible only by means of Divine grace. The ever merciful Paramatman 
never goes against the aspirations of the aspirants, but always stands by, assists, 
enriches and perfects whatever is prayed of Him, just because he does not want to 
violate the individuality of the human personality. So, if an aspirant is only satisfied 
with the joy of Kaivalya or Self-realization, God does not come in his way. The 
Kévalin intuits his Atman, completely discarding the ideas of ‘I’ or ‘Mine’, and gains 
back his eternal and essential nature. He is self-centred and not God-centred. He 
also seeks God not for God realization, but only as a means for self-realization. 
This state is said to be the state of Kaivalya, and we have stated elsewhere the 
difference of opinion among teachers of Visistadvaita about the value and destiny of 
Kaivalya. 

It is declared that desire for mere self-realization is also an obstruction for God- 
realization, as one will have not been totally rid of all sins there. To speak of complete 
destruction of Karmas in the same breath, along with the statement that the Kevalin is 
not blessed with the direct and vivid awareness of God, is untenable, argues Desika, 
who decides that the state of Kaivalya can at some time or other lead to the 
realization of the Snpreme Being. This can only cause delay in God-realization but 
never deprive one of it eternally. 

The state of self-realization attained by means of Karmaydga and Jfanaydga is 
the state of Kaivalya, and when the aspirant duly turns his attention towards God 
after realizing his soul he follows the path of Bhaktiyoga. The knowledge of the 
Atman leads to the knowledge of Brahman, the Infinite. The Sadhaka realizes that 
the delight of Atmajfiana is little when compared with the Bliss of Brahman. So he 
decides to march on the path of devotion towards God. 

Realization of the Atman is a significant landmark in spiritual progress. It is 
obtained by a long and rigorous discipline. The aspirant is first of all taught to 
imbibe the morals of Niskima Karma, and to perform all his activities without any 
desire in the fruits thereof. Thus from following Kamya Karmas that bind down one 
to Samsara for ever, he rises up to perform disinterested actions with the True 
Knowledge of the Atman. This Atmajfiana which is included in the means of Karma- 
yoga gradually develops and becomes the goel of disinterested actions. The Sadhaka 
attains the true knowledge of the soul. Jfanaydga signifies the incessant contemplation 
of the Sadhaka on the True nature of his self. The Jfianaydgin who attains 
steadfastness devotes himself to Y6gic introversions, by withdrawing his mind from 
outside activities, and realizes ultimately the essential and eternal nature of his soul. 
Then the Atmajfiini who has attained his Atmajnana realizes that his spiritual attain- 
ment is only a part of God-realization. This Sadhaka cherishes thenceforward for the 
attainment of Godhead. The moment the Sadhaka realizes that he is subservient to 
the Supreme Being, he is urged from within to become Godward. The Sadhaka who 
was Atmakima so long is now dissatisfied with what he has achieved, and is now 
transformed into a Bhagavatkaéama. His single aim thenceforward would be to seek 
and reaiize that ever auspicious Supreme Being. 

The important characteristics of Jianaydga may be summed up as follows: 
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(1) Jianaydga is to be based on Karmayéga. 

(2) Jhanaydga signifies the unceasing meditation upon the essential nature of 
one’s Atman. 

(3) Jiianaydga is inevitably interpenetrating with performance of disinterested 
activities. 

(4) Jiianayoga must be followed up with Yégic introversions. 

(5) The Yégin who intuits his Atman realizes the similarity between one Jiva 
and another as well as between th2 Jivas and the Paramatman. 

(6) The aspirant who is satisfied only with the delight of self-experience is 
called a Kévalin. 

(7) Mere self-experience is not the summum bonum for, it is little when 
compared with Divine Experience. 

(8) The aspirant realizes in full measure his essential nature of being 
subservient to God, and so proceeds Godward thenceforward, to attain communion 
with God. 


10 


BHAKTIYOGA 


In the previous section, we discussed about the means of liberation as admitted 
by the school of Visistadvaita and also expounded the significance of Karmayéga and 
Jmanayoga as related to it. It was also explained that Karmayéga and Jiiana Yoga 
were necessary for self-realization—_Atmadaréana, on which alone Bhaktiyéga is to be 
based. Bhaktiydga, Dhyana or Upasana is the only pathway to spiritual perfection. 


‘GTA AeaGearaay genre: | alana Hata afearencat Wea 
sara eferata: 1’ a. 4. Vill. 


When the aspirant realizes through the discipline of Karmayoga and Jnanoydga 
his true nature as well as that of the Supreme Vasudéva, he also becomes aware of the 
inescapable relationship between himself and that Paramatman. Then he, understands 
that he is a mode of that Absolute Brahman and that his true Purusartha is the 
attainment of Divine communion. The aspirant realizes that he owes all his 
possessions along with his existence to that Ocean of Mercy, who has been ever 
benevolent to him, even though unacknowledged by him. When the Sadhaka thinks 
of his smallness and the infinite mercy showered on him by the Great Lord, he 
thankfully loves him. He yearns from then onwards, to be blessed with a vision of 
that ever Benevolent Lord. He feels repentant for his past actions that separated 
him from the Supreme Being. He earnestly tries to move nearer and nearer 
towards Him to minimise the distance that separates him from his Master. This 
process of the aspirant’s retracing his steps towards God, his original home, is 
Sadhana. The aspirant makes a real search for the Lord, and this search is 
Bhaktiyoga. Bhaktiydga begins in love, progresses in love and culminates in Love. 


The History of the Bhaktimarga: 


Bhakti is significant even in the oldest phase of the Vedic Religion. God has 
been merciful as to reveal His true nature and the means of attaining Him to His 
chosen devotees, who endeared themselves unto Him through their excessive and 
unsurpassed love for Him. The way of winning the Goal of God-realization is the 
way of Love. Love is so powerful that it unites in the long run the lover and the 
loved. The vedic hymns are pregnent with feelings of intense love and reverence for 
Brahman. They teach the path of love as the surest path of gaining perfection. ‘We 
are desirous of you, O Indra, and we make friends with you’ says! the Rigveda. 

God is praised as everything to man. He is verily the father, mother, 
brother and everything else to him.2 We do not know our path, and we are not 
capable of marching on our path of Sadhana to our Goal. So we choose Him, the 
all-knowing, to lead us safely to the attainment of our highest aspiration. He is 


1. Rg. V. (X—133-6.) 
2. Rg. V. (X—7-3.) 
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metaphorically described as a well-oared Divine-ship, boarding on which, each and 
everyone can safely cross the vast ocean of Samsara.> Another hymn very pointedly 
declares that God is inseparably related to man: ‘Thou art ours, we are thine’.4 
The spirit of intense love for God pervades the entire mass of vedic literature. The 
one aspiration of the Seers was the realization of that Highest Truth which is the 
first and the final cause of the universe. Immense faith in God and His guidance, 
and reverential love for Him are the chief motivating forces of the ancient Seers and 
they have accordingly chosen Him and prayed to Him for gaining all their aspirations, 
worldly and other-worldly. 

The true knowledge of the way of propitiating the Supreme Lord was known 
to the vedic Seers who bitterly cried out to Him for mercy. They lovingly prayed 
to Him not to punish them for all their sins (Rg. V. VIII-45-34), but to forgive them 
and grant them such gifts that were for their supreme good (Rg. V., v-82-5). 
They resolved within their hearts of hearts to follow and obey with implicit obedience 
the Divine Order of Rita 2nd to mould their lives according to it.5 

The Religion of the Rigveda contains definite phases of the three-fold way of 
self-puarification, meditation and unitive life, that forms the core of all spiritual 
discipline. Passages like ‘Make our minds auspicious’® and others stress that the 
aspirant has to purify himself by following the ways of God. AllI these relate to the 
discipline of Karmayoga and Jfanaydga that lead to the realization of the essential 
nature of the Atman. Passages like ‘We are desirous of you’? and a host of others 
relate to staunch meditation-the path of Bhaktiyéga. Even in such love, the intensity of 
love, the longing for Divine Experience is suggested by passages like ‘When shall I 
commune with you in your abode’ ?8. It is also affirmed that God is not realized by 
mere Karma or Yajfia9. The stage of Parabhakti can be seen in the above passages. 
The different ways of Bhakti are also suggested therein.!9 The rapture of Divine 
experience, the culmination of all Sadhana, is also pointed out in the hymns.!! 
It is also declared that loving service of God or Nityakainkarya is the sole purpose 
and Goal of our life.12 Thus, we find that the Rigveda Samhita is richly resounding 
the definite consciousness of love and reverence to the deity as the only way of an 
upward evolution. 


3. Rg. X—63-10. 
4. Rg. V. VIII—92-32. 
5. Rg. V. 1-24-14; X—101-2; X—101-3; I—12-5; IV—11-3; 128-3. 
6. Rg. V. X—25-1. | 
7. ‘qafaracataa:’ Rg. V. VIL—31-4; ‘TA CATA TATRA AAT’ (Rg. V. U—28-3); ‘FETT aT 
TA’ Rg. V. (VII—S7-11); ‘Favat TeaATATAAT FTA (Rg. V. I—-89-2). 
8. “Hal Aafeat Fea TET FT’ Rg. V. (IV—3-4). 
9. ‘a free Hao ayaa aaTaAAA | Sek A Tafara aA ACS Fou 1’ 
Rg. V. VITI—70-3. 
10. ‘aaa a aa stat qaeq’ Rg. V. 1I—14-2. 


11. (VIM—61-11), (X—183-1) 
12. Rg. V. VI—29-3. — 
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After the Samhitas, the Upanisads have gloriously enjoined meditation upon 
the Supreme Brahman as the only way of attaining the summum bonum. Even the 
Karmamarga of the Brahmanas serves its real purpose only when it is followed by 
men aS various ways of serving Brahman. Bhakti is thus acclaimed from the earliest 
times, as the intense and sublime attachment of the aspirant towards God, and as the 
sure means to Mukti. The Ithihasas and Puranas expound gloriously this philosophy 
of Bhakti. 

The Aiwars have wonderfully shown the way of salvation in their Divine songs. 
They were mystics who were drunk deep with love of God. Their songs are the 
out-pourings of their hearts and every word of those songs is touched with feeling 
and devotion. The unsurpassable glory and, at the same time, the everflowing 
merciful nature of the Almighty are expressed in the immortal utterings of these 
Divine love-lorn saints. The different expressions of Bhakti, as well as the several 
stages of it, can be well known from the Prabandhams sung by these great saints. 

The great teachers of the past have all recognized the supreme importance of 
Bhakti as the means to Mukti, and have prayed for fervent devotion towards God. 
The grat Yamunacharya prays to God for granting him Bhakti with which, he can 
attain him.13 

Yamuna declares in his Stotraratna that even such a devotional trend is verily 
the gift of God for obtaining which one has to surrender oneself unto Him. In his 
Gitarthasangraha he declares that Bhakti alone is the means to Mukti. 


‘equHAAaTRaae aaa TAT: 1 wt. a. 1. 


In his siddhitraya he affirms again that one can realize the Supreme through exclusive 
and intense devotion aided by Karma and Jiana.14 Bhagavan Ramanuja, The worthy 
snecessor of that great Yamunacharya, has eloquently given expression to the feelings 
of deep devotion in his masterly works that are really passionate out-pourings of his 
heart. Every work of the great Acharya is characterised with such loftiness of devotion 
that every reader that has come across those great works is struck by its faith, 
canviction and freshness. 

The expositions of the Acharya relating to Bhaktiydga are faithful to the main 
teachings that came‘down to him through a succession of ancient teachers, and are 
unique authorities in the history of the philosophical thought of India devoted to the 
school of Bhakti. Ramanuja’s influence upon others was so great and effective that 
all cults of Bhakti both in the North and the South drew inspiration from the words 
of this great master. The school of Bhakti unfolded itself in all its richness even in 
post-Ramanuja period and has held a position of great importance up to this day. 

In the History of Visistadvaitic philosophy Védanta Désika is one of the great 
followers of Ramanuja who correctly understood him as a great master of synthesis 
and interpreted him thus. Désika explained, interpreted, defended and consolidated the 


43, Carad wferafit saree 3 ail. 
14. ‘sHarfafaacaraca warfaarcaan vfearapreer: 1’ fa. &. 
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teachings of his great master. The works of Védanta Désika bear ample testimony to 
this fact. Désika has very ably explained R&émanuja in his gloss on the Gitaébhasya 
of Ramanuja and has developed, defined, clarified and explained the spirit of that 
great Bhasya. 

The contribution of Désika towards the exposition of Bhaktiy6dga is not less 
important than his contribution to the philosophy of Prapatti. The spirit of synthesis 
found in Ramanuja is fulfilled in the expositions of Désika. The school of Bhakti 
has thus a unique place in the history of Indian philosophy in general and Visistadvaita 
in particular. 


The Meaning of Bhaktiydga: 


The Gita describes the meaning of Bhakti and its greatness. While comment- 
ing on stanza 34 of the Ninth chapter Ramanuja expounds very vividly the meaning 
of Bhakti. Bhakti is defined here as an unceasing and loving meditation upon the 
Supreme Being, who is the Home of all auspicious qualities, and who is untainted 
with any imperfection whatsoever. It is verily the reflection of the infinite qualities 
and the glory of that Absolute Brahman, the Purusédthama Whose Svaripa, Ripa and 
Gunas are enjoined to be meditated upon. Raméanuja puts this as follows: 


‘afa adeatsat... afer weit genta aretfafaiataared aaeartata an- 
anadfasser fafascaat wa 1’ wt. AT. IX—34- 


Meditation is thus a constant remembrance of the Svariva, Ripa and Gunas of the 

Paramatman flowing like an unbroken stream of oil poured from one vessel to 

another. This is what is prescribed in the scriptures as ‘fafaeatfader:’ (4 3-2-4-5),’ 

eqTay (4. S. 2-2-6); ‘sar eafa:’ (BT. o. 7-26-2); ‘arafrersereana’ : 
(att wT. 4-1-1. ) 

and others. As the Gita also has enjoined,!5 the aspirant is asked to fix his mind on 

the Supreme Being without any break in the interval. Ramanuja declares, while 


commenting further on the above stanza, the essential nature of Bhakti as follows: 


‘gat: weataforaraa gat aera waeTa: | gaefe fafirafee—arensit—smraternticara- 
franeqaaaricarastrae wa | oe ATA oiequarrafa: 1’ wT. AT. X—34. 


Bhakti is not a dry remembrance of the Svaripa, Ripa or Guna of the Lord. 
On the other hand, this meditation is of the form of love of God on account of which 
every act performed by the aspirant is dedicated to Him. The aspirant gets 
submerged in the huge flood of his love towards God, and as he considers Him alone 
dearest to him, thinks of Him alone and engages himself in activities that please Him. 
He discards the idea of the ‘I’ and the ‘mine’ and attains a state of Divine realization. 
He dedicates himself heart and soul to the eternal service of his Lord. He serves 


15. ‘Aeaa Aa Baca’ . WY. XIt—s. 
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God alone in all his actions. Bhakti is thus an expansion of a special kind of 
knowledge which is related to the Divine Being. The terms ‘TART and ‘wera: ’ 
in the stanza referred to here are significant as they define the nature of Bhakti. 
The meaning of Namaskara is explained as ‘afaara s@rata’.16 Namaskara here 
signifies subservience to the Lord. The realization of the Majesty of God on the one 
hand, and of the infinitesmal smallness of the aspirant on the other, urges the aspirant 
from within to surrender himself at the feet of the Lord Who is All Merciful. 
Namaskara here stands for this kind of supplication. The other word Matparayana 
is none-the-less important. It points out that an aspirant, in whom love of God 
grows and assumes the form of supreme devotion or Paramabhakti, cannot any more 
bear to live without God. The Bhakta has no other aspiration. He is drawn towards 
God just like an iron piece towards a magnet. These characteristics of Bhaktiyoga 
are remarkably condensed in one sentence by Ramanuja in his Gita Bhasya. 


‘ata otfearia atrearcoratie afar a freaatafaaria wath acti FesTAHT Aas 
atfca sft Haq aad AeldTaTAAAEETeaTy Sten gat afeared fafaonsTST- 
aerate aaa aT A AAAI HACER STATA TTeaTAT 
aaa sreeata 1’ wl. AT. X—34. 


The preparation for, and the process of, Bhaktiyoga Se with the fruit thereof 
are condensed’ in this statement. 

1. The Bhakta practises renunciation in all his activities i.e., he dedicates them 
all to God. -The Bhaktiydgin realizes in full measure that he is only an instrument in 
the hands of God, and that Vasudéva is making him do those things, only for His 
satisfaction. He delights in service to the Lord and performs his duties of life in a 
spirit of devout service to the Lord. He realizes the immanence of the Lord in all 
objects of the world both sentient nnd non-sentient, and so behaves in a way agreeable 
to each and everyone for the sake of that Immanent Vasudéva. 

2. His love for God finds expression in various forms such as Kirthana and 
others. Having intensified and directed his love towards God, the Bhakta cannot bear 
himself even for a moment without lovingly uttering the names of the Lord. He gets 
thrilled by reciting the names of God. He forgets himself as he remembers the 
infinite kindness of the Lord. He offers himself to serve very. lovingly his Master in 
various ways such as building temples, bringing flowers for his worship or lighting 
lamps and so on. He reflects upon the innumerable auspicious qualities of the Lord 
and forgets himself in ecstasy. 

3. He considers that the entire world is subservient to the Lord. 

Bhaktiyoga is Greater than Karmayoga or Jnanayoga: 

Bhaktiyoga is greater than Karmaydga or Jfanaydga. Karmaydga and 
Jiiinayoga are meant for the purpose of Atmavaldkana whereas the aim of Bhaktiyoga 
is the attainment of Divine communion. 


— —_ — pr a, cr es ee 


16. G. B. 9—34. _ 
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Désika expounds the greatness of Bhaktiyoga over the other two yogas hie 
Karma and Jana. 


‘Qaett Habana sears faa he Ay IX—1. 


Bhaktiyoga is greater than the other two as this leads the Bhakta directly to the 
realm of his realization. It is for the sole purpose of attaining God and pleasing Him. 
It is natural, sweet and gentle. The Bhakta feels the joy of keeping company with 
God even from the very beginning. Lord Krsna says in the Gita about this as 


‘saad aed gga ad ver’ ae eae 1x.) 


Even at the time of Sadhana, the Sadhaka feels the rapture of Divine Experience.}7 
It is ‘Priya’ by its very nature and so is of the form of beatitude by itself as it, so to 
say, causes Divine experience even then. This Bhakti happens to be the ultimate 
means of attaining God-head which alone is of the form of illimitable delight. 

As this Bhakti is Atyantha Priya, it is also easy to practise. It is also Aksayam. 
It never dies out after getting us Divine experience: On the other hand, it remains 
ever eternal with us.18 | 4 2 


Definition ard Scope of Bhaktiydga: 
Bhaktiydga is defined as— 


‘medtafaad eaaqdaqeary 


It is an unceasing loving meditation upon the Supreme. It is essentially of the form 
of pure love towards God.!9 It is Amrtasvaripa and a person who gets it becomes a 
‘Trpta’, an -‘Amrta’ and a ‘Siddha’.20 He neither laments over the loss of anything 
‘nor gets‘elated over the gain of any other thing. He does not think of any earthly 
benefit. 2 

Bhakti is the attachment that one develops towards God after knowing 
the nature and glory of God. A thorough knowledge of the nature of the soul and 
the Absolute Brahman is a prerequisite for cultivating intense devotion.21 Bhaktiyoga 
is the same as Upasana,: Védana’: or Dhyana: -It' is of the form of ‘a series of 


17. “afer Ee tae recta eae ten 


ay. AT. X—2. 
187" son set aa avafacarta eae a aftad 1’ See a2, 
19. AT. Hi; At. Be oasis cite ‘ 
20. AT. A. 4. 
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unceasing meditation upon God culminating in a vivid and direct perception of the 
Lord. Raméanuja defines this as 


‘eafaararted SaAATATaTS eae aRtera Tey” Tt. AT. ViI—1. 


The scriptures ordain that God reveals Himself to those whom He chooses. The cause 
of one being chosen by God is that the chosen has an intense love for Him. God 
loves him who loves Him most. This is Bhakti. 


‘qian amiluagad aaamiaaay wea caressed caine 
sorerecareatata fe frsdtadt 1 aca wfecitereaa 1’ (aft. AT. viI—1.) 


It is ordained that it is impossible to attain Godhead by any means other than 
staunch devotion. Sravana and manana cannot by themselves lead us to God-realiza- 
tion. Texts like 


‘aaa fara ge vate,’ ara: vem faersena,’ 9. g. ‘ate Aeaeren’ wT. TT. xI—s3, 
‘wera Sea’ (AT. WH. xI—s54.), ‘A Fe TaTAaA:’ WT. Wt. XI—48. 


and a host of others declare that Upasana or Védana of the Paramatman is the only 
means to Mukti. By this, it should not be made out that Sravana and manana are 
totally discarded. It must be known that some particular characteristic, which is 
possible of being observed, and which richly contributes to our being chosen by the 
Lord, is prescribed by this. This particular condition is to be attained to be chosen 
by God. What then is this condition? It is nothing other than Bhakti. 


‘at a aailaeregareat wr: vfearta «free va fe axeitat wafa 1 Teareafawasife- 
aaa ST IATEAT ATT: 1 a. 4. ViI—1. 


Thus Ramanuja expounds in the light of the scriptures that Bhakti is the sole 
means to Mukti. : 


‘sarad g wiaarcorasaa oeagrequraatatea aarcareafasa vat. wT. vir—1. ‘aera 
ATT CATAL HRLET TSA... ReCNeratearcara t’ | (ait. AT. 1-1-1.) 


Even in the introduction to his Gitabhasya Ramanuja declares the same. 

Yamunacharya defines Bhaktiyéga as ‘¥feqart: Teatra heat earatfey, ferfa:’ 
(atv. ¢. 24.) and affirms that it is of the form of meditation upon the Lord with intense 
love of God. From all this Vedanta Désika draws four conclusions: 

(1) Updasana alone, and never mere knowledge, is the means to Mukti. 

(2) Even then, it is Upasana which has assumed the form of Bhakti that is the 
means to Mukti. 
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(3) Upasana of the above type only is the means to salvation, and not Upasana 


coupled with Karma. 
(4) That Upasana again should have for its object only the Supreme Paramatman. 


‘srrearaa tg arreraiaeret staat 1 vars wires atorerarafafe faedtar 1 va- 
frerqrrerta + 7 aeanfeaataa adit | aca aefawaRafa agat 1’ 


a. FT. VII—1. 


It is impossible to describe Bhakti. It is only to be felt and experienced. Bhakti 
is incessent, very subtle and increases from moment to moment. Higher Bhakti or 
Parabhakti is free from any desire other than that of pleasing the Lord. It is energised 
by the quality of Satva and is free from the tinge of Rajas and Tamas. It comforts, 
soothes and fills the heart with intense delight. The Blessed get this kind of love 
towards God. They realize God as the God of love. Bhakti is self-existent and is of 
the form of perfect peace and absolute joy. The bhakta who establishes the Lord in 
his heart and lovingly worships and adores Him forgetting all else covets for nothing 
else. He enjoys the Supreme Bliss of Divine Love. 


Is Bhakti a Kriya or a Kind of Knowledge? 


This question has been much discussed by Savants of the past. ‘Bhakti’, some 
argue, “is not an activity or Kriya for the very reason that immortality is unattainable 
by Kriya.’ Texts like ‘4 #407 4 WSVaT Waa’ ordain that one cannot attain Brahman by 
mere Kriya. Sandilya says that Bhakti is not a kriya as there is no prayatnanuvidhana 
here. If Bhakti is admitted to be a Kriya then one will be bound to admit that the 
fruit obtained thereof will never be everlasting, just like any other object achieved 
through Kriyé. In that case, it would be impossible to attain immortality through 
Bhakti. So it is maintained that Bhakti is not a Kriya. Sandilya declares that Bhakti 
is neither knowledge.22 The reasons adduced for this by his commentator SvapnéSvara 
are as follows: 

(a) Prapatti is prescribed ior those who are endowed with spiritual knowledge 

(B.G. 7-10). 

(b) Devataé Bhakti alone is meant by Prapatti (B. G. 7-20), in this context. 

(c) The mention of Bhakti after a mention of Jfiénam aiso shows that Bhakti is 

not the same as Jhanam. (B.G. 15-19; 9-13). 
So, Svapnéswara, following the Sutrakara Sandilya expounds that Bhakti is not 
Jnanatmika. But he does not altogether deny the status, to Bhakti, of its being a kind 
of knowledge, by virtue of its having Ragatva.23 Bhakti can in no sense signify 
nowledge of Brahman according to him. 


22. ‘aga: sofaeares a ara soerafaad 1’ ai. I. 9. 
23. waft umada aaa: fas: carts afeaaedl sat ator ef wepfromcndtad 1 
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The standpoint of Visistadvaita on this question is remarkable. It declares that 
there is really little difference between Jianam and Bhakti. Bhakti is never a Kriya 
but only a special kind of experience of knowledge. Raméanuja declares that Bhakti is 
a particular kind of knowledge.24 Bhakti is not verbal knowledge or knowledge 
indeterminate. It is essentially of the form of ‘Intellectual Love’ or ‘arqyt afzacat ’.25 
While discussing about the means of liberation, Ramanuja affirms that ‘Upasandtmakam 
Jnanam’ alone could finally terminate Avidya and never Atmaikya Jianam. This 
Upasana or Dhruvanusmrithi is identified with Bhakti. 


gar yaraeqfata afeametatindtas sareaaataeargfermeced 17 ff. AT. 1-1-1 


This terminator of Avidyd is verily knowledge of the nature of reverential love, 
having for its object nothing other than the Supreme Being. Désika reiterates the same 
thing in his Nyayasiddhanjana and expounds that Bhakti is a kind of expansion of 
knowledge, 


‘safer AT ATTRA: AASAMIT: AHA TTACAAAAATT: ATTA: 
“aT. fa. P. 216. 


Bhakti is thus a particular type of knowledge only, according to the teachers of 
this school. 


The Sadhanas of Bhakti: | 
Bhaktiy6ga presupposes certain rigorous disciplines. These are meant for the 
sublimation of the feeling and the training of the intellect. These are called the 


Sadhana Saptakas and Ramanuja quotes in his Sribhasya, the Vakyakara who 
describes them as follows: 


‘acata: faafattanaetanactraaaats: aataaaates 1’ 
(sit. AT. 1-1-1.) 


They are, (1) discrimination, (2) controlling the passions, (3) Practice, (4) Sacrificial 
work; (5) Purity; (6) Strength and (7) Supression of excessive joy. 

(1) Vivéka or discrimination is the very first of these means to Bhaktiydga. 
It is described as Kayasuddhi or purification of the body which is essential for purity 
of mind. The food one takes must be pure. Raméanuja states that food should be 
free from the three kinds of impurities.26 It must not be Jatidusta or impure by its 
be nature such as cata and others. I{t must not be Asrayadusta also. It should 1 not 


o4, Cafaest atafay Ua’ F. a. P. 219 “afer frefrearasetrs Serge aTa- 
feats vq 1’ , 3. a, P. 198. 


25. Sri Bhasya-Mangalasloka 


26, ‘sea fa Prareecrearenrefstaas: ’ | “att aI. Lolel. 
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be taken from wicked and accursed people. Nor should it have ‘nimittaddsas’. It 
must be free from the impurities such as hair or dirt etc. The food we take goes a 
long way to determine our mental constitution and so the Bhakta is advised to 
maintain himself upon pure food.27 | 

(2) Vimodka is defined as ‘Kamanabhisvanga’ i.e. freedom from the cycle of 
Kama and Krodha. This is indispensable for Divine realization. Conquest-over one’s 
senses is the most essential thing for successfully meditating upon Brahman. The 
aspirant attains mental tranquility when he totally detaches himself from the circle of 
Kama and Krédha. | | 


(3) Abhyasa is defined as ‘arerTmaaitedt ga: gaeeata gf 1’ (aft. ar. 1-1-1.) 


This is an unceasing practice of fixing the mind upon the auspicious form of the 
Supreme Being who is immanent in one and all. A doubt may arise here as to the 
nature of this practice. Is not such an unceasing meditation upon Brahman the end of 
the Bhakta? How can, then, this Abhyasa be the means at all? Is not this alone the 
very goal of the Bhakta? The answer to this is as follows: “Dhruvanusmrthi’? which 
is termed as Dhyanaydga that is to be practiced at the prescribed time and space 
according to the scriptures, is to be attained. This Abhydasa here, is only a preparation 
for attaining that steadfastness at the time of Dhyana. So, it is ordained in the 
scriptures that one should meditate, for ever, on that Divine presence to attain 
steadfastness in Brahman.28 | 

(4) Kriya; This is the performance of the fivefold duties according to one’s 
ability. The aspirant cannot tear himself off from his moral obligations to others. 
The performance of this duty strengthens thé power of his meditation. The scriptures 
do not ordain what is impossible of doing, and so one is bound to perform one’s 
duties as laid down in the sacred texts. The mundaka says that the Kriyavan is the 
best of Brahmavits.29 What are these Kriyas? The scripture describes them as follows: 


‘aad Faraaaa aren fafataata asta aaa Taare (A. SL. (6 -4-22.) 


Vedic recitation, sacrifices, benevolence and penance are mentioned here by which the 
aspirant seeks to know Brahman. Updasana needs the performance of the Panchama- 
hayajfias as a means of purification.°° | : 

(5) Kalyana: This is the practice of virtue. Internal purity is more essential 
than external purity. One may maintain the purity of the body but without achieving 
internal cleanliness it is of no use. Ramanuja quotes six qualities that are conducive 
to Kalyana as follows: 
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These virtues are (1) truthfulness, (2) integrity, (3) doing good to others, (4) 
benevolence (5) non-violence, (6) not coveting another’s property. Satya is defined as 
‘Bhittahitam’ or that which is conducive to the good of others-all living things. Arjava 
is sincerity in thought, word and deed. Daya is the quality of being incapable of 
seeing others suffering. It is doing good to others without the thought of any gain to 
one’s own seif. Dana is benevolence}!. It is the absence of Lébha. Ahimsa is non- 
injury to others. It is ‘azcraaredtst frafa:’ (4. 9. Pp. 53.). The Bhakta is required to 
divest his mind of jealousy, the greatest enemy of mankind and make it ever pure. He 
must extend the principle of non-injury to all beings both sentient and non-sentient 
and be very careful to avoid even the slightest injury to others by his thought, word 
or deed. He is required to realize the immanent principle in one and all and make 
himself wholly agreeable to Him, who manifests Himself in all. Anabhidhya is defined 
as follows: 


‘afreat oeata caccafe: agt fronatarat strat aegarrerctact 1 aattacd aafaeat 1 
(4. 5. P. 53.) 


Not coveting others’ goods, not thinking vain thoughts or not brooding over the 
injuries caused by others is Anabhidhya. The aspirant must realize in full measure 
that he is not the master of anything in this world. He, as well as all other beings, 
along with their possessions, belongs to Him, the sole master of the universe. Then 
how can he covet the goods that are granted to another person by God? Thinking of 
the Lord always leads to happiness, and one should, by constant practice, gain that 
power of concentrating one’s mind upon the Lord. All other vain thoughts must be 
dispelled from the mind. Likewise we should never brood over the injuries caused to 
us by others. The injuries we have suffered are not due to the actions of other people, 
but they are the inescapble consequences of our own former deeds. Then, why should 
we blame anybody other than our-selves for those things? The practice of these virtues 
richly contributes towards the attainment of Bhaktiyéga. 
(6) Anavasada is freedom from weakness. This is defined as follows: 


‘PIPTHATAA MHAAIACAAT ATH SIAN ATaisaara: afeaaa: 1’ 
| (sit. AT. 1-1-1.) 


This is freedom from despair due to melancholy born out of untowardness of time and 
place and also the remembrance of sorrowful things. The Upanisads declare that one 
who is weakminded can never attain the Supreme. 

(7) Anuddharsa or freedom from excessive merriment is also a Sadhana of Bhakti. 
One should guard oneself against the pitfalls of excesslve merriment as well as of 
excessive depression. Both the above are obstructions to a devoted life. The mind 


31. ‘ carerireterreg arafeet cay’ | OEP BS. 
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should, therefore, be kept in a steady and peaceful condition to progress on the path 
of Bhakti towards God-realization. 

While ascertaining the fundamental factors leading to Bhakti Vedanta Désika 
points out that four factors namely (1) Viveka, (2) Nirveda, (3) Virakti and (4) Bhiti 
are essential for developing Bhakti. 

(1) Viveka here signifies the acquisition, through the benevolent preceptors, of a 
thorough understanding of the scriptures. The aspirant acquires, placing faith in the 
Saving grace of the Guru, the true knowledge of the Supreme Lord-Vasudéva and of 
the eternal relationship that exists between him and that Supreme Being. All doubts, 
misconceptions, ignorance and perverse dispositions drop off and the aspirant realizes 
through this discriminatory knowledge the Lord’s greatness and his own smallness and 
utter dependence on Him. This viveka opens his heart and then he feels that 
metaphysical agony for having moved farther away from his Lord. This is the stage 
of Nirveda. Then he repents for all his past sins, and pines with grief for his 
separation from his Lord. He assumes satvic courage, checks all anti-currents and 
makes an all-out effort to pull himself up. He avoids the extremes of excessive 
depression. Such nirveda based on the strong foundation of true knowledge saves the 
aspirant from dangers of. malignity and degradation. At this stage Virakti is needed 
to energise the aspirant with the fire of devotion and to divert him from the craving 
of pleasures. Through virakti the aspirant steers himself clear of all ungodly ideals 
and turns towards God alone. Virakti shapes the path on which the aspirant has to 
move. He now realizes what he ought to do and what he ought not to do. Now he 
aspires not after wealth, valour or progress anywhere. His only object in life will be 
the attainment of Godhead. 

These three pre-requisites viz., Viveka, Nirveda and Virakti serve three definite 
and significant purposes. Viveka saves the aspirant from the dangers of egocentric 
tendencies. Nirveda is very useful in preventing the aspirant from _ perpetrating 
prohibited deeds resulting in sin. Likewise Virakti enables the aspirant successfully to 
dissociate himself from the performance of Bandhaka and Kamya Karmas that 
ultimately lead to bondage. In addition to these three essential conditions the 
aspirant should also feel a sense of fear: regarding his future. Fear is an effective 
motivator and oftentimes urges one to act. The soul-stirring horror of our future 
drives us to act in such a way as to save ourselves from danger. The aspirant 
consciously puts forth his effort to save himself only when he realizes the terrible 
situation, to which he is being led by his own actions. So Bhiti is an essential pre- 
requisite for following the path of Bhakti. The aspirant gets horrified at the thought 
of his future that would be shaped according to the inexhaustible store of his past 
actions, and goes about searching for some means or other that would take him across 
the vast ocean of Samsara. He then realizes that there is no possible way of saving 
himself from the impending disaster, other than bitterly praying to the all powerful 
God for His grace. He feels the urgency of saving himself from that doom of 
disaster and sorrow, and hastens32 to approach the All-merciful Lord who receives 


32. ‘aedtdisten aa aartsfererarag 1 orf at gos traret a Sat Teor TH 1) — Fortra ea. 
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with open arms, and readily saves the multitudes of Souls that lovingly go to Him. 
Thus Désika points out that Viveka, Nirveda, Virakti and Bhiti are essential for 
Bhakti.33 

When the Sadhanas of Bhakti are analysed we understand that three factors 

are absolutely essential for cultivating and developing a life of devotion. They are: 

(1) A thorough knowledge of the true nature of the Supreme Being and the 
individual soul, through the kind preceptors and the holy texts. 

(2) Purification of the mind and cultivation of proper dispositions or 
Atmagunas, highly conducive to a life of devotion, through a continuous 
and conscious effort. 

(3) Implicit faith in the saving grace of God, by means of which alone the 
cultivation, development and fulfilment of a life of devoition is‘possible. 


How is Bhakti Practically Developed? 


The process of developing love of God has been ably expounded by the 
teachers of the past. What is most essential for this is the attainment of the true 
knowledge of Paramatman, particularly the knowledge of the “Gunas’, ‘Vibhitis’, 
‘Ubhayalingatva’ aud ‘Phalapradatva’ of the Lord. Through faith in the holy Acharya, 
one becomes blessed with this knowledge of paramatman.34 The Bhagavata declares 
that one develops love in listening to the accounts of the kind deeds of Paramatman, 
through the only way of service to the pious devotees of the Lord.?> 

When one has developed great interest in listening to the glories of God, he 
naturally gets influenced, and repeats with love and respect the holy names of that 
Merciful Parcmatman, and this is the second stage. He takes delight in “Namasankir- 
tanam’ and this cleanses his heart of all impurities. The Immanent Principle, who is 
in the deeper depths of his heart, bursts forth shining in all His glory and the Sadhaka 
realizes gradually the greatness of the Lord.3¢ 

As the Rajas and Tamas of his heart are washed away gradually by the grace of 
God, his Satva increases, and he develops intense devotion towards God.37 

His mind becomes Satvic, and he lives in that ever-auspicious Paramatman 
untainted by passion or desire (Kama). He becomes endowed with tranquility of mind 
and becomes fit for realizing in experience the true nature of Paramatman.38 He 
realizes that he great Paramatman is verily responsible for the creation, sustenance 
and destruction of the universe, and that every object in the universe belongs to Him. 
He realizes Him as his ultimate Goal and from then onwards he intensely meditates 


33. Paramapada Sopana of Vedanta Desika. 
34. B. G. IV—34. 
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upon Him only, for obtaining Him. He gets that Supreme love or Parabhakti 


towards God, which is verily described as the means to Mukti. 

The school of Visistadvaita has expounded all these in its scheme of Sadhana. 
According to this school the process of development of Parabhakti may be described as 
follows: 

(1) Samanya Bhakti, or Love of the Lord, which is caused by close association 

with the Satvikas and the study of the scriptures. 

(2) Performance of disinterested actions, lovingly dedicating the fruits thereof, 

to the Lord—i.e. performance of Karmayéga. 

(3) Reflection upon the true nature of the Individual Self by He grace of God 

i.e. Atmanusandhina. 

(4) Realization of the self as subservient to God—i.e. Sesatva Jiiana. 

(5) Realization of the truth that the highest object of attainment in life is communion 

with God. 

(6) Pulsating desire and determination to see the Lord, the Sesin (Parabhakti). 

Parabhakti is the direct means to Mukti and this is obtained as described above 
gradually through Samanya Bhakti. 

The Gita expounds clearly the process of developing Parabhakti.3® 

Being endowed with the true knowledge of the soul, the aspirant should arrest 
his mind from all outward tendencies. Discarding Raga and Dvesa that originate from 
the contact of the objects of the senses, he must withdraw himself to a secluded place 
convenient for meditation. The activities of his mind, body and speech should be made 
conducive to meditation by means of control over the body and the mind. He must 
engage himself in Dhyanayoga, day in and day out, developing an attitude of distinterest- 
edness in every thing other than the object of his meditation. He must check the force of 
Vasana and give up impetuosity, passion, anger and others. He must liberate himself 
from the clutches of mamatva, and must rejoice in self-experience. Such an aspirant 
enjoys the great delight of self-experience. He becomes a Brahmabhita who realises 
his true nature of being subservient to the Lord and so he is not disturbed by intense grief 
or excessive joy. He feels sorry only at the separation of the Lord. He disires nothing 
other than the attainment of the Lord. Such an aspirant is blessed with that supreme 
devotion towards God. 


‘genta: arfataraehesaa aa aT SSAA TATA 5... AeUfafete AAT IT 
waTewaaat ant fates seq Trae: agi oa ota aasat fafas- 
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aaa stata getter ceararefaraacat at alka waa 1’ 
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Desika points out that one gets qualified for Parabhakti after one has realized 
one’s soul through the proper means of Karmayoga and Jianaydéga. 


39. B.G. 18-54 to 54. 
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Lord Krishna advises Arjuna to follow the path of devotion, to attain the summum 
bonum. In the 12th Chapter of the Gita Arjuna asks Krishna to tell him who, of the two 
viz., the Bhakta and the Aksaranista, or one who contemplates on the nature of his own 
individual soul, is the greater. The answer of Lord Krishna is significant. He affirms 
that one who is attached to Him solely, with unceasing love, is verily the greatest of all 
(XII—2). Only those who firmly fix their minds upon the ever auspicious Paramatman 
and live in Him, desiring earnestly His eternal communion, are said to attain Him alone 
easily and quickly. 


‘& GAA A AAT: At Faathaerencyararersy: wt. AT. XI—2. 


There is difference between one who cherishes to attain Paramatman and another 
who cherishes to attain his own soul. Both have to choose God alone for leading them to 
their objects of attainment. Yet the former attains God early, with little difficulty, where 
as the latter has to struggle hard to realize his end, as his mind will not be fixed upon God 
alone, though he worships and chooses God as a means of securing his goal of self-rea- 
lization. 


‘WareNetared Teattena aaa fafa ALATA ATTHAAT JaTaa | aT. A. XI-3, 5. 
AUFTM ATA ARTATAT FMA THAT AATAratatecararara a. A. KIS, 5. 


The Gita expounds that only those aspirants that perform all their duties, secular and 
religious, in a spirit of devout service to the Lord, with the firm conviction of attaining 
Him alone as their Goal, and worship Him with meditation, salutation, praise and prayers 
(with immeasurable joy) would be very soon saved from the sorrows of Samsara by that 
Supreme Being. They alone would be soon blessed with Divine Communion. So every 
aspirant is urged by the Ever Merciful Lord to know and think of Him alone. Arjuna 
is asked by the Lord to set his heart firmly upon Him alone and to decide that He alone 
is the object of his attainment, because of the fact that Bhakti or Bhagavadupasana alone 
can lead the aspirant directly and quickly to the attainment of that highest aspiration.*® 

This Bhakti is verily the means of attaining the Lord. This intense love of God 
has for its purpose the attainment of Divine Communion and nothing else. But it is not easy 
to attain steadfastness in Brahman, who is never before seen by the aspirant whose mind 
is drawn towards the objects of the senses by his residual impressions—Vasana. The 
Gita teaches the way of attaining this steadfastness in Brahman. One is advised to fix 
one’s mind firmly in the Lord, by means of Abhyasaydga. The aspirant is asked, lovingly 
to think, without any break, of the innumerable auspicious qualities of the Lord, and 
to attain firmness of meditation. One can gain firmness in meditation by means of constant 
practice, and the mind is to be fixed again and again in that ever auspicious Lord, who is 


—aieee Sn ip ait eee 


40. B. G. XII—6, 7. 


BHAKTIYOGA 16] 


far from any imperfection. Abhyasa and Vairagya are the two powerful means of check- 
tng the outward tendencies of the fleeting mind. Through Vairagya it should be checked 
from running to undersirable objects, and through Abhyasa it must be compelled to live 
in the object of attainment. By this double process the Vasanas will be subdued, and 
the mind will be brought under control. By such constant practice the mind dwells 
firmly in the Lord, and on account of such firm meditation the aspirant attains his goal. 
How should, then the aspirant meditate upon God? People generally think of those that 
are full of virtues, and it is the remembrance of these noble qualities that draws our minds 
towards them. When we think of the infinite perfections of God we are drawn to- 
wards Him. He is the cause of all in this universe, and is verily to be loved as the Father. 
Being qualified by innumerable perfections, He is far from even a tinge of imperfection. 
He is, therefore, to be remembered with infinite love and gratitude. It is through this 
means of constantly remembering his auspicious qualities that one can attain steadfastness 
in meditation which can secure our realease from the bondage of Samsara. 

If it is not possible to reflect upon the auspicious qualities of the Lord as explained 
above, on account of the restive mind, that would be impelled to some kind of activity 
or other by the vasanas, there is another way of attaining firm meditation in God. The 
mind is ever changing and difficult to conquer. It may engage itself in such of the pleasures 
that are perceptibly realized soon in this world. So it may not be possible for the mind 
to practise dwelling even in the Lord, who is ever pure and a home of all perfections. 
The mind may be impelled to engage itself only in activities, and never in abhyasa. 


‘ay aeafefaquaraaeraadicamenga ata aa feat facaarearad waalacastaraae 
agaraaataatia 1’ at. 4. XII—9, 


Such aspirants are advised by the Lord to associate themselves, according to their psycho- 
logical background, in some activity or other that is related to God. By so doing, they 
will gradually attain, through ‘Abhydsayoga’—steady memory, stead-fastness of mind 
in God. So people of such temperaments and abilities are required to engage themselves 
in activities which are really devout services to the Lord, such as building of shrines, 
raising flower gardens for the worship of God, lighting lamps before God, cleaning temple 
precincts, bringing flowers for worship, making garlands for decoration of the Holy Image, 
reciting the holy names of God, praising the Lord with hymns and prayers, salutation 
and others. The activities referred here are those that enrich our devotion towards God. 
All these activities are to be done with immense love for God, and for the sole purpose 
of His pleasure. The aspirant will be reflecting actually upon the glory of God, at the 
same time as he is observing these various activities. All these activities are sacred, as 
they are dedicated and related to God, and as they comprise in themselves the reflection 
upon the Supreme Being. So the aspirant, very soon, becomes capable of meditating upon 
the auspicious qualities of the Lord and ultimately attains the Lord through the attain- 
ment of stead-fastness in Him. 


‘gqaafsaaa vat aaife gaaty afecevaraatgiant af fer faafeata oaeat 
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This performance also, of various activities, for the sake of God alone, might 
not be possible for an aspirant whose mind is bound with selfish activities. How could 
such a person, who is incapable of performing lovingly, even such activities related to 
God, that ultimately lead one to Bhaktiydga, develop meditation of God? Lord Krishna 
suggests that such an aspirant who is not capable of doing even those Divine duties that 
precede immediately the stage of Bhaktiyéga, should practice Karmaydga, renouncing 
his desire in the fruits of all his actions. This Karmayéga or performance of disinterested 
actions leads him to self-realization, which in turn causes intense love in him for that 


Supreme Paramatman. 


‘ay Ramasaaa sa a weato-reonaaaagieninaeant = wfscaratisce 
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When once he knows his nature, his love for the Paramatman will be natural and 
intense. The classical example of a prince, who, as a child, walks out of the palace in 
play and is taken away by the hunters and is brought up in the hunter’s village, develops 
intense love for his father, the King, soon after he learns from honest and sincere well- 
wishers his parentage and future destiny, is given here to illustrate the way in which the 
individual soul develops intense love for Paramatman after he realizes his own soul. His 
love for God will be spontaneous and intense. 

The teachings of the Gita are strictly according to the capabilities of the several 
aspirants, and are adapted to their practical needs. It does not prescribe an only way 
which deters a large majority, owing to its exceedingly great difficulties. It keeps in mind 
the shortcomings and limitations of the generality of aspirants, and so prescribes only 
such of the ways as are practically possible even for such ordinary aspirants. Just to 
encourage even them to follow some Sadhana, for attaining intense devotion and also to 
remove their depression at being unable to follow the direct way of attaining devotion, 
the Gita prescribes them the path of Karmaydga to begin with, and commends that it 
would ultimately perfect the Sadhanas of Bhakti. A person who is not qualified to follow 
the path of Abhyadsayoga will do well to attain self-knowledge, for which he is required 
to meditate upon the soul. This, he can do efficiently, only when his mind is cleansed 
of all impurities of the form of Raga and Dvéga through the performance of disinterested 
activity. Only when he has renounced his desire in the fruits of all his actions, can he 
attain Santi or innner tranquility which graduallly leads him on to Parabhakti The course 
is as follows: The mind becomes calm only when its impurity is washed away by means 
of Asangakarma. The meditation upon the true nature of the soul becomes possible 
only when the mind has attained tranquility. Self-realization becomes possible only after 
self-meditation. Intense devotion to God will be born of only self-realization. Thus 
this Atmanista is more helpful than any other thing, to an aspirant who is incapable of 
following the path of Bhaktiydga, all ofa sudden. An aspirant of this path is required 
to practice the various virtues that are conducive to the path of Sadhana. These virtues 
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are enumerated in the Gita from XII-13 to XII-19. Being endowed with these noble dis- 
positions, he would do well with the means of Karmaydga, and would attain Parabhakti 
through the realization of his soul. 

So we find that aspirants after the Bhaktimarga are classified into two categories 
viz., those that are capable of following the path of devotion directly, and those that are 
incapable of doing so. Those that are capable of following the path, directly of devotion 
are advised to commence with Bhagavatkarmaparatva and to proceed through Abhyasa- 
yoga for attaining Chittasamadhana, by means of which they would attain the Supreme 
Being. Aspirants of the other category who are incapable of following Bhaktiydga 
directly, are advised to attain Parabhakti through the path of Karmayoga and Atma- 
val6kana. ‘ 

The stages of developing Parabhakti or Bhaktiyéga prescribed as the means of 
liberation, have been expounded by Deéika also in the same order in his Rahasyatrayasara.4! 


Classification of Bhaktas: 


Parabhakti or Supreme love of God, which is described as the means to Mukti, 
is gradually developed through successive stages from Samanyabhakti or love of the Lord 
resulting from the company of noble souls. Bhakti has for its object the ever auspicious 
Lord and a thorough knowledge of the nature of the Supreme Being, Vasudeva, is absolutely 
essential for it. Inthe Gita Lord Krishna preaches His nature and His Absolute supremacy 
over others, to Arjuna again and again** The entire universe comprising of the sentient 
and the non-sentient is born out of Him, is living in Him, and will return to Him in the end. 
The people are born in this world in different categories strictly according to the conse- 
quences of their past actions and are deluded by the powerful Prakrti, which screens from 
them the true object of their life. Owing to the impelling power of Prakriti composed 
of the three gunas, the majority of the people fail to know their goal, and so indulge them- 
selves in pleasures of the senses, and delight in the enjoyments of nature. This Maya, 
or Prakriti of the Lord, which also is functioning according to His will and pleasure, 
cannot be transgressed without surrendering oneself unto Him. It is surrender only, 
and that unconditionally, to the will of God, that can, at any time, save the aspirant from 
the perils of rebirth and degradation. It is only through this path of choosing God that 
one can successfully go across the vast ocean of Samsara. Then, why do not all follow 
this means and save themselves? The Lord says that four types of people never seek refuge 
in Him, owing to their past sins.4% 

Though all these are moving away from God, indulging themselves in sin, they 
are classified into four categories according to the difference in degree of their sin. The 
first category of people sink in worldly pleasures, not knowing that they belong to God, 
on account of their perverse knowledge. These are not enlightened upon the ever auspici- 
ous nature of the Paramatman. But the second category of people are those who are unfit 
to march Godward, though they know, in general, the nature and greatness of God. The 
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third class of people are worse than the second. Though they have in them the knowledge 
of God and His glory, they discard it through unsound arguments that appear as though 
disproving it. And the fourth kind is the worst. They are those for whom the confirmed 
knowledge of God and His glory results only in hatred of God. These are dominated 
by the Asurabhava. 

The cause, owing to which all these kinds of people turn away from God, is nothing 
other than the amount of their past sins. These also have every chance of turning towards 
God, at some remote future owing to their Karmavipiaka when some good or 
other will be done by them knowingly or unknowingly, to deserve the grace of the Para- 
matman. As contrasted to these four kinds of unfortunate people, the Gita describes 
four classes of people that are devoted to the Paramatman. They have intense love for God, 
and they have chosen to worship Him alone for attaining their aspirations. Those who 
have done meritorious deeds in their past births deserve the grace of the Paramatman, 
and on account of His grace alone that flows towards them unobstructed, come upon 
to serve the Lord and become blessed.44 They surrender themselves to the Supreme 
Being and worship Him alone, for attaining all their aspirations, The devotees of the 
Lord are of four kinds according to the differences in their merit. They are the Arta, 
Artharthin, Jijiasu and the Jfanin. 

An Arta is one who is desirous of attaining again the wealth, he has once lost. 
An Artharthin is one who wants to acquire riches, never before attained. A jijfiasu is 
one who longs to attain the pure state of his individual self, freed from the contact of matter, 
and a Jfiani is one who cherishes to attain the Paramatman Himself. Of the four types of 
devotees mentioned above, the first two are after extrinsic objects, while the last two are 
after intrinsic objects. Even of the last two, the Jijfasu is after attaining the Pure state 
of his individual self, and is therefore inferior to the Jhanin, who yearns for Divine com- 


munion only. 
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All these four classes pf people are devotees of God as they worship the Lord alone, for 
attaining their objects. ‘The Lord considers them generous, for it is only they that bring to 
light his bountiful nature, by receiving gifts from Him. 


‘aa Vat Aaa saat: aaa: | a wet afeeiaate asia, a fe AH Ades 
arfaa: t’ Tt. At. ViI—18. 


Devotion towards the Supreme Being has its own merits, though it is followed 
for varied purposes. The Supreme Being is the Sarvatma, or the inner soul of all, and is 
verily being worshipped through the worship of other deities also. But there is difference 
between the one who worships the Lord with this true knowledge of his immanence, and 


44. B. G VII—28. 


BHAKTIYOGA 165 


the other who is not endowed with this essential knowledge. Worship of the other deities 
leads to limited attainments, whereas the worship of the Supreme Being yields eternal 
delight. It is only after a long chain of Punyajanmas that a person becomes convinced of 
the truth that Vasudeva is everything to him. Worshippers of other deities also get 
their desired objects granted by the Paramatman alone, but they verily are not in the know 
of it and are deprived of the Supreme benefit. But a Bhakta knows that the Supreme 
Being alone is worshipped, through the worship of others also. 

Of the four types of devotees, the Jfianin is the greatest, for he is cherishing to 
attain God alone, instead of any other object. The sole object of his attainment is Para- 
matman, and for attaining Him he chooses Him alone. 


‘sat att fafaroad 1 ga:? fread wrufeaiefa ay afta fe azarae wat att 
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The Jhanin is the greatest of all devotees for: 

1. He is a Nityayukta. While other devotees worship the Paramatman till they 
attain their aspirations, the Jhanin is eternally devoted to the Lord. The Lord Himself is 
the end and the means to him. 

2. He is an exclusive devotee, an Ekabhakti. Other devotees are attached to the 
several objects of their aspirations, and also to the Supreme Being as the means of 
attaining them. But the Jianin is solely attached to the Paramatman as he has no other 
objects to attain. His devotion is undivided. 

3. The Jianin holds the Paramatman so dear to him that even the All-knowing 
and all-Powerful God cannot describe it. The Jianin is praised by the Paramatman as 
his very soul. 


‘qarmraarenisetafa aa 1 wentay? acared aur feat aeraTeararaat ATAaT- 
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The Paramatman considers the Jfiainin as his support and soul, because the Jhanin cannot 
bear to live without Him. The Jfianin is dear to God for the very reason, that God is very 
dear to the Jiianin, who is endowed with the true knowledge that God alone is the Supreme 
object of his life. Though all the four kinds of devotees are attached to the Absolute Para- 
matman, Vasudeva, the Jianin or the Ekantin is the greatest for he is purely a Bhaga- 
vatkama.4®° The devotee who is attached to Vasudeva with undivided devotion, and for 
whom the attainment of Divine communion is the only goal in his life, is verily the greatest 
of all devotees. He is the rarest of the rare. Lord Krishna praises such a devotee as a 
Mahatma*®. 
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This ascertainment of his utter dependence upon, and subservience to, the ever 
auspicious Lord, whom alone he follows, worships, adores, praises, reflects upon. and 
aspires to attain, is arrived, at the end of not one birth, but at the end of a long succession 
of good births. It is the result of the good done in a number of previous births that one 
attains this true knowledge, by which he discards all attainments, other than the Supreme 
Being, as little and extrinsic. ‘He decides that the Supreme Vasudeva Himself is the highest 
good that he has to attain. He will be firmly convinced that Vasudeva Himself is the goal 
and the means of attaining that end. He will be endowed with that definite knowledge 
that Vasudeva is his all. Such an ardent devotee of God who aspires after nothing other 
than the attainment of the Paramatman is very hard to be found in this world. The genera- 
lity of people in the world are drawn by their Karmavasana towards the external objects of 
the world, and they follow different deities other than the Supreme Being for attaining 
their desires. They are thus deprived of the essential knowledge that the highest object of 
their attainment is the Supreme Vasudeva. But a Jfianin is never misguided. He steadily 
progresses on the path of his Sadhana towards his goal of Divine communion, depending 
entirely upon Him alone, for his means. 


Bhaktiyogadhikarins: 

The scriptures have prescribed the necessity of certain qualifications for practice of 
Bhaktiyoga. Bhaktiydga or meditation upon the Supreme, as prescribed in the scriptures 
is not possible of being practised by any one and everyone. Though everyone is fit to 
develop Bhakti or devotion towards God, everyone cannot be fit for Bhaktiyéga. This 
needs certain essential prerequisites. Only those who are fit for observing the Vedic rites 
are competent to practise Bhaktiyéga, as this has to be built up, upon the duties of their 
station in life. So, only those who are entitled to the study of the Veda are authorised to 
follow Bhaktiyéga. This does not, anyhow, come in the way of any body’s developing 
Bhakti towards the Lord, which is a fundamental necessity for gradually developing Para- 
bhakti or Bhaktiydga. Bhakti is essential for everything, and every one is fit to develop 
Bhakti towards God. But those who are born in the higher three births on account of 
great Punya become fit for practising Bhaktiyéga. : 
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The women folk and others have Adikara in Brahma Vidya through Japa and others. 
But it is imperative that one must commence Brahmépasana as enjoined in the holy texts, 
only in the three higher births, but it may be continued in the lowest birth also, that has 
come upon one, on account of one’s prarabdha karma. It is the definite conclusion of the 
sacred scriptures that Brahm6pasana is to be practised by such aspirants who are endowed 
with this essential qualification of birth in the higher three births. But what about the 
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last? They are required to perform the duties of their station in life developing devotion 
towards God by means of which they will be blessed with the circumstances that are favour- 
able for practising Bhaktiydga, in course of time. 

As there is this condition of Varna, there are certain conditions regarding the 
Asramas also. What are the agramas in which one can commence Brahmopasana? The 
Sitrakara declares that an aspirant, in any one of the four Agramas, is fit for practising 
Bhaktiyoga or Upasana. These Agramadharmas aid towards the perfection of one’s 
Upasana. But have the Anasramins any Adhikara for Brahmdpasana? The aphorism 


‘Heart aft gy aese:’ aft. AT. TI—4-36. 


affirms that the anasramins also have the necessary qualifications for practising upasana. 
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It is affirmed in the scriptures that even Anasramins are authorised to practise 
upasana, by following the spiritual discipline of Japa and others. But the Sttrakara says 
that the qualification of Asramitva is better suited than Anaéramitvat’. 

But the Sitrakara definitely declares that the Naisthikas that have fallen down 
from their vows and duties of their state, have absolutely no qualification for following 
Brahmépasana. The sacred texts ordain that there is no prayaschitta that can purify such 
Naisthikas that have fallen from their vows. So they are not fit for Brahmdpasana!®. 

It may be asked: ‘How are the aspirants: of all asramas fit for Upasana, while the 
Chanddégya text definitely points out that one, who thus practises Bhaktiyéga or Védana, 
remaining in the state of a householder lifelong, attains the Supreme? The Sitrakara has 
answered this objection.49 The conclusion of the Siitrakara is that the case of a house- 
holder is mentioned here to suggest that Brahmdpasana is possible in all the Asramas. So 
it is concluded that only those endowed with the specific qualifications of birth etc. are fit 
to practise Bhaktiyoga, irrespective of the 4Srama in which they remain. 


The Upasana of a Jnanin: 


The mode of meditation relating to a Jfianin is quite different from that of the other 
three types of devotees. The Arta, Arthrathi and the Jijfiisu choose God as the means of 
attaining the particular goal of theirs—lost wealth, unattained wealth or self-experience, as 
the case may be. The object of their attainment varies, whereas the Jfianin is solely devoted 
to the Lord, and aspires to attain Him alone from the very beginning. The Gita calls him 
an Ananyachéthah and a Nityayukta®®, He remembers the Lord lovingly at all times, and 
he cannot bear to live without thinking of Him. He cannot brook any delay in attaining 


47. Shri Bhashya, I[I—4-39. 
48. Shri Bhashya, I1I—4-40. 
49. ‘aeerararel ahaortaarz: ’ Shri Bhashya, I1I—4-47. 
50, B. G. VITI—41 
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Divine Experience. His Upasana is directed from the very beginning towards the attain- 
ment of Godhead, and is not coloured with the desire of attaining any other objective, such 
as wealth or self-experience. He lovingly remembers the Lord without any break in the 
middle. He is a nityayukta. He desires an eternal communion with God alone, and not 
the wealth and others similar to that of the Supreme Being. Such an aspirant attains God 
easily, for the very reason that God cannot bear separation from such a loving Bhakta. 
God alone grants him the necessary strength of mind and vision of wisdom with which he 
overcomes all obstacles to his meditation and attains the Lord quickly and easily. God 
verily chooses such devotees who choose Him with their heart and soul®!. The Jianin who 
steadily meditates upon God thus attains Him alone, and never more returns to the world 
of Triguna, the abode of sorrow. He attains the Lord, his goal, on whom he has set his 
heart, with his loving meditation. 

Of the four classes of devotees, the first two viz., the Arta and the Artharthi are born 
again in this world, but even they are sure to aspire for the highest object of their attain- 
ment viz., Divine Communion, and by virtue of the grace of the Lord whom alone they 
worship for gaining their objects, they will be gradually transformed into Jianins who 
hunger for only Divine experience. Such is the wonderful power of Divine Grace. Divine 
Grace works out our salvation gradually without depriving us of our desires but never 
forsaking us to the objects of the world. The Kaivalyarthin is blessed with the delight of 
self-experience, and is gradually led to the rapture of Divine experience, completing and 
perfecting his Sadhana. The Jiiénin, who is never misguided from the very beginning, 
attains the Lord directly, without the interruptions of other attainments. All these four 
classes of devotees are dear to the Lord, for they choose Him alone for attaining their ends 
of life. So, they are all praised by the Lord as ‘Udaras’. Of the four, as pointed out before, 
the Jhanin is the greatest who is considered by the Lord Himself as His very soul. 

These noble souls who cannot live without thinking lovingly of the Lord as their 
all, are called ‘Mahtamas’ by the Lord. They surrender themselves to the Lord, and entrust 
Him with their care and the merciful Lord makes himself manifest to those worthy people 
so that they may delight in His worship. The Devotees know Him in his incarnations, and 
they worship Him with their heart and soul®?. 

The devotees of the Paramatman love him intensely, and therefore cannot spend 
even a fraction of a second without His memory. The very remembrance, of the names of 
the Lord that signify His auspicious qualities, moves the hearts of the Bhaktas, and they 
shed tears of joy. Their‘ entire body experiences a horripulation, owing to excessive delight. 
Their throat chokes with joy. They always recite with immense delight the names of the 
Lord. They engage themselves in such activities that are related to the worship of the 
Lord. They praise the Lord with the hymns. They feast their eyes with the bewitching 
beauty of his Divine form. Their hearts will be set upon that ever auspicious Lord that 
they dedicate themselves wholly to His service. Every one of their activities would be 
connected, in one way or the other, with the service of the Lord. All these are different 
ways in which their deep feeling of love for that Supreme Being bursts forth spontaneously. 
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These Mahatmas attain the Lord eternally, by following the path of meditation, 
which is delightful to practise, and which has infinite and eternal bliss for its fruit. The 
Bhaktas of the above type are described by the Gita as ‘Ananyas’. They have no benefit 
to attain other than the Lord. Meditating over the Lord is itself their supreme good, for 
they cannot bear to live without the remembrance of the Lord. They reflect upon the Lord 
as qualified by all auspicious qualities, together with all His glory. They desire the eternal 
communion with God, and the ever merciful Lord grants Himself to them and sees that 
they never lose Him. 


Ser: arise: Areata frat aeaTeTaTAeataT: at fara a 
AEA WAT: TTA aaKeatad adfaafaaad ai afta saat saa ai 
Prearfaaeartt frenfeast sierra ag ventas avi agrafted aa a 
aerfa 1’ wt. AT. 1xX—22. 


Lord Krishna personally gives an assurance to all that he would bear the burden of 
granting their objects of desire, and also of protecting the same, if those devotees are 
‘Ananyas’ and ‘Nityabhiyuktas’. This assurance is not held out by the Paramatman to an 
Aisvaryarthi. The very deeds done by them in the proper way yield them the desired 
results, through the will of God. All those people function with some definite purpose 
whereas the Jianin does all his activities, only for winning the favour of God. While some 
others also, that worship other deities, gain their objects, through the all pervading Para- 
matman, they are deprived of this essential knowledge of the nature of Paramatman and so 
they do not get the maximum benefit, that the other, a Bhagavatkami, would get. The Sutra 


‘Rana sore: ’ 7 aft. WT. I1—2-38. 


declares that the Supreme Vasudeva Himself grants the fruits of the several karmas, 
performed by different people. Those who do not realize that they are worshipping Vasu- 
deva, in worshipping various deities, do not verily get eternal and infinite results, whereas 
another who worships all deities with this firm conviction that one and the same Para- 
matman is worshipped, through all these various deities that form his body, never misses 
the Supreme attainment. If the worship is not according to the norms of the scriptures, 
one gets oneself bound to limited results that ultimately bind one down to this world. 
But, on the other hand, if the secondless Supreme Being is worshipped through all those 
deeds, with this firm and true knowledge that the ever auspicious Vasudeva Himself, the 
inmost soul of all others, is being worshipped, they will attain the Highest good. 

Whoever may worship any deity in this universe, he is worshipping the same Vis- 
vatman through that Deity. The same deed done, with proper dispositions and true know- 
ledge, yields infinite good but, if it is not motivated with that true knowledge, it results in 
bondage. There is nothing wrong with the worship of other deities as such. It depends 
upon the Sankalpa or mental disposition of the aspirant. A deed which binds one down 
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to Samsara when dedicated to the petty deities or the Pitrs, with the hope of gaining some 
selfish desire, may verily help one to liberate oneself from Samsara, when performed 
without having any selfish motive, in a spirit of service to the Lord.®* Thus, there is dif 
ference in result, though the effort is the same, owing to the mental dispositions with 
which those actions are done.** 

It is clear from the above that a Jnanin dedicates all his actions, both secular and 
religions, to the Lord and is fully endowed with the true knowledge that Vasudeva Him- 
self is being worshipped, through all worship of other deities in the Universe, as He is 
the inmost soul of all. 

The Jnanis who are Bhagavadyajins attain the Lord through the very karmas, 
through which the devotees of Indra and other Gods, the Pitrs and the Bhutas attain 
them alone. The Gita declares that those worshippers of the Lord are not required to 
trouble themselves as worshippers of other deities in worshipping the Paramatman. The 
Paramatman is the Sarvasulabha who is eager to gain back the Jnanin to His side. So 
He gives more significance to the love of His devotees for Him, and receives gladly what- 
ever is offered to Him lovingly.®® 

The Lord assures that the means of worshipping Him is very easy, owing to His utter 
accessibility to one and all, irrespective of one being a sinner or a saint. The transcendental 
Brahman is, at the same time, the immanent Antaryamin who rules over and guides from 
within everyone. We have to follow and worship Him, not because He is our master and 
dispensar of justice but because it is our essential nature to attain Him. We lose our essential 
nature itself, if we fail to recognise and attain Him. The Lord has given us exceptional free- 
dom either to choose Him or not. He bestows Himself upon him who chooses Him, whereas 
the other who moves farther from God becomes deprived of his essential nature. Nor is it 
very hard to follow the ways of God. God has been ever merciful and ever watching to 
accept all those that turn to Him, even in pretence, showing even an inclination to become 
Godly. God showers His mercy even on those people, so that they might grow strong 
in faith and devotion, and ultimately become His staunch devotees. 

The mode of worshipping the Lord is also not difficult. The Lord shows his Saula- 
bhya to the maximum, and accepts whatever is offered to Him with a feeling of genuine 
love, be it a Tulasi leaf, a flower or a fruit or the most easily available water. The spirit 
of devotion and dedication is here what matters most, and never the material that is offered. 
The devotee is not required to offer costly things that he cannot command. Owing to 
the non-availability of such articles of worship, nobody need despair. The devotee can- 
not remain without offering something or other to the Lord, who is dearest to him, and 
so he feels satisfied with making such devout offerings. His mind will not be sullied with 
any selfish desire, but will only be anxious to fulfil itself by offering to the Lord whatever 
is available to him. When the devotee remembers the greatness of the Lord and His in- 
finite mercy on one and all, he feels so much grateful and attached to Him that he offers 
to Him what all! he has, as a humble token of his great love for Him. 


SB OG, TNE 9s: 
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The Gita stresses on two points in this context: 

1. The feeling of intense devotion. 

2. The significance of worship. 

God becomes pleased with even the little that is offered to Him with intense love, 
but, He does not feel glad even though much is offered to him, without this essential factor 
of devotion.*® 

The Lord holds out the guarantee that he would accept.all those offerings of the 
Ananya Bhakta, with such eagerness and love, with which he would have received some 
dear object (very much coveted by him) which was far from His reach. 

The Mahabharata says that the Lord, though full, accepts what little is offered to 
Him by His devotees, as though he is in need of it, and that He bestows upon them, being 
pleased with that little, a good lot. 


‘afeqorists wratq vaddfeateadticay | ateracared aa sea cera ut’ 
(AT. AT. 12-35-64.) 


The Lord is verily the master of the entire Universe, and every thing in this world 
belongs to Him. So, all these objects of worship, as well as the worshipper, belong to 
that worshipful Bhagavan. Knowing the secret of this truth, the Jianin offers to Him 
in a spirit of utter devotion, the objects that belong to Him alone and gains His Grace.5” 


The Sesvet of the Greatness of the’ Mahstniz: 


The Gita calls the Janina Mahatma. The secret of his greatness lies in the excep- 
tional attitude, he takes in all his activities. His whole life is a dedication to the Lord. 
He is ever-conscious of the truth that he is subserving the purposes of the Lord, and that 
He, the Sarvantaryamin, is the super-subject of all activities. As nobody can escape the 
domination of Karma, as long as one is embodied in this world, the Jianin discovers the 
secret of his life in this world, and rightly does what all he is required to do, and offers 
the fruits thereof to that Supreme Being. The Bhakta is impelled to action not by any 
selfish motive but by the irrepressible desire to serve the Lord therewith. He considers 
that all his actions are guided by the Paramatman, and that these are meant for His supreme 
satisfaction. The Lord gives this Divine imperative that all our activities must be lovingly 
dedicated to Him, the Antaryamin of all. 

“Whatever Karma you do, be it for the maintenance of your body or the Nitya- 
naimittika Karma such as oblation, donation, penance, etc., offer it all to me” says the 
Gita. Ramanuja comments on this as follows: . 


‘aaey aifenen afeney a eoaded WeHe aTeeMed | AUT Af aaa waft aat He 1 
vaged waft-amrartfag areteatat staat aardtat warndutagea a Adtaqat 
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The mode of doing all Karmas, secular and Vedic, has been excellently expounded 
in the above passage by Ramanuja. Though the Bhakta is different and distinct from 
the Paramatman, he cannbvt exist independently of Him. The ever Blissful Supreme Soul 
is the ground and inner controller of all and the individual soul derives his doership and 
‘enjoyership’ from the Supreme Being.5® Though he is the-doer and the enjoyer, all that 
is derived from the Lord is to be attributed to Him in the ultimate analysis. So, the Devotee 
is required to reflect upon this basic truth of doership, and enjoyership, as related to the 
Paramatman in each and every action of his, as He is the Supreme Subject, being the 
Sarvatman. Every action that is referred to in this context relates only to actions that 
are not prohibited. Perpetrating in sin and prohibited deeds leads to degradation and 
transmigration as it is coloured by hatred, jealousy and anger, the archenemies of man- 
kind. All such prohibited actions are to be totally avoided. Only such activities that 
are indispensable for the maintenance of the body, which is to be taken care of, for success- 
fully completing one’s sadhana for attaining spiritual perfection, and only such activities 
as are enjoined upon one by the scriptures are to be performed without fail, but with 
this spirit of dedication to the Lord. Similarly ‘whatever you eat’ does not cover all the 
luxurious delicacies that are indulged in by the sensuous. It is that satvic food which is 
taken to maintain the body intact, so that it may aid the spiritual discipline of the soul. 
What is important here is this ‘Buddhivisesa’. The Bhakta who is endowed with this 
Buddhivisesa has no selfish attachment with any activity of his, though he is actually 
engaged init. He is decided that all those activities are meant for serving the single purpose 
of serving the Lord, because he will be fully convinced that he himself, as well as all the 
deities that are worshipped by him, along with all the articles of worship, belong to that 
Supreme Being, and that all activities are motivated by Him for his own satisfaction. The 
Jiiaénin is uniquely different from others on account of this Buddhivisesa which is a 
necessary part of his Bhaktiyéga. : 


‘qTaMdcata Saeaaaiy; Geaaweara Areata AANA; ’ aT. Ft. 1X—27. 
Being thus endowed with the above kind of mental decision, that the individual 
soul is dependent upon and completely subservient to the Paramatmam, and that all his 
actions are of the form of worship of the Lord, the aspirant has to perform all his work, 
worldly and spiritual. By so performing his duties, the aspirant will be freed from all 
the bonds of past Karma leading to good or bad results that are obstructions for the 
attainment of the Paramatman. Being rid of these obstructions, the devotee attains the 
Supreme Being.°? 
58. Shri Bhashya, 3-41. 
59. G. B. IX—28. 
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All the Bhaktas are Treated Alike by Bhagavan: 


It cannot be agrued that the Lord becomes tainted with the defects of partiality 
and cruelty, owing to his interest in the above type of Jiianins. The Lord is showering 
His grace equally on one and all, irrespective of the distinctions and variations of caste, 
form or nature of the devotees, who surrender themselves unto Him, with a deep feeling 
of devotion. He is eager to grant the same fruit to one and all that choose Him, without 
making any distinction among them, on counts of birth or possession of knowledge or 
otherwise. The Lord is impartial and equal to one and all of His devotees. He is equally 
accessible to one and all, be they of any station or attainments in life. The Lord js in- 
separably related to all other beings in this Universe, as their ‘Antaratman’, and every- 
other being forms the body of that great Lord. How can He, then, discard anyone who 
approaches Him succiently bent with devotion? Nobody is to be welcomed and regarded 
as high, and nobody is to be discarded as low. All those that are devoted to Him are 
treated alike by Him. Here is a positive hope for humanity, for the Lord has given us a 
guarantee that He would accept anyone that lovingly worships Him, irrespective of his 
caste, sex, creed or colour or attainments. It is the birthright of every human being to 
gain spiritual freedom, through devotion to the Lord. To whatever class one might belong, 
such as that of a cow, a man, a brahmin, a Ksatriya or a Sidra, of whatever nature one 
might be, the satvic, the rajasic or the tamasic or whatever be one’s mental attainments, 
God is sure to accept one who chooses Him with intense love, desiring for no other object. 
Such Ananyabhaktas are Mabatmas as they live in Him, and as they enjoy the infinite 
delight of Divine meditation. The Supreme Vasudéva, on his part, treats them with much 
regard as though one would treat one’s superiors. 


‘meanest Aga fat AKATTTSTAT AAT HATA F At AA A seatfa- 
FARCHCT AT ATH aT ATATATNATATga Ata acded | eel Ag agenetfeas aad 1’ 
wt. AT. IX—29. 


Not only the limitations of caste and other such things are ignored by the Lord, 
in accepting those that are devoted to Him, but also the disqualifications of behaviour 
are overlooked, if they only pray and worship Him penitently. That devotional attitude 
itself will transform them into the virtuous, and they will be in the becoming of great 
devotees. The Lord declares that even one, who has omitted what was commanded of 
him and committed what was prohibited of him, is to be highly respected and treated on 
a par with the other Jfianins, provided he lovingly worships Him only for the sake of his 
intense love for Him, without any other object of attainment, with the decisive know- 
ledge that Bhagavan Vasudeva, the sole cause of the entire Universe, is his Lord, his 
friend, his father, his mother, his supreme goal and endeavour. This definite knowledge 
is not easy to get, and therefore, this aspirant is to be considered great, inspite of his past 
misbehaviours. This definite understanding of the nature of the Paramatman is rare to 
be found in all that strictly follow the rules of good conduct. So he is definitely declared 
to be a Sadhu. 
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Such unshakable faith in the saving grace of the Lord, as well as such true know- 
ledge about the nature of himself and the Paramatman, cannot be gained with little effort. 
This decision of his is the result of his good actions in the numberless births of the past, 
leading to an unceasing worship of the Lord, without which he cannot bear to live. Such 
a noble soul should never be treated indifferently on grounds of Achara Vyathikrama. _ 


‘araesta framaorqieaa; aanesty ceraractta sfarara: 1’ aT. a. IX—30. 


Such a devotee frees himself from the bindings of all sins that are obstructions 
to Bhaktiyoga, by virtue of his being exclusively devoted to the Lord. He becomes a 
Dharmatman, endowed with the necessary discipline of the mind fit for intense medita- 
tion, as all the obstructions in the form of sins will have been destroyed. The Lord declares 
that his devotee never gets destroyed. 


‘aR wea: sosafa 1’ 4, IX a3 


He asks Arjuna to take a vow that the devotee of Krsna never perishes. The scriptures 
ordain, no doubt, that one who is immersed in sin fails to attain the Lord through true 
knowledge. Sinfulness no doubt obstructs the path of Sadhana, but all these sins will 
melt away, like snow before the Sun, if that aspirant worships the Lord with intense love 
for Him. Such an aspirant becomes a paripirndépasaka soon and attains the Highest. 


‘Asaearnitarrasrarta gra fara aaora feasted: fast water vata 


fersaa factfircigaaaitacag aaa wafa i? (at. AT. x31.) ‘Nitarraesreratys- 
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The path of Bhakti is the only way to become worthy of the grace of the Lord. 
Nothing prevents anyone from following the path of Bhakti. It is only through this way 
of exclusive devotion to the Lord that one attains supreme Bhakti or Parabhakti which 
is the means to Mukti. The Gita expounds in unequivocal terms that, not only people 
who are tainted with contingent sins, (Agantuka Papa) but also those who are born sin- 
ners, can hope to achieve the Summum Bonum also, inspite of their disqualifications of 
birth and attainments, only if they surrender themselves to the Lord. They endear them- 
selves to the Lord by means of their staunch devotion, and ultimately attain Him through 
loving meditation, strengthened and perfected by Him alone. An assurance is given to 
all that every one, under whatever handicaps of caste or knowledge or behaviour one 
might be, if only he chooses the Lord, and worships him exclusively with that intense 
eagerness to gain communion with the Lord, would certainly be led to Him by that ever 
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merciful Paramatman alone. The Lord is accessible to one and all—sinner and saint, 
prince and peasant, high and low, wise and stupid, if only one takes a genuine turn in 
his life, and hungers for Divine Experience. Thus ‘Bhajana’ or devotion itself towards 
the Lord wards off the obstacles for starting Bhaktiydga. 


‘aaa St asatafaniaamitacaiafa Aq aa oleae Areata | WRATH 
AEA A AGeala Tecate - feastacarfear 1’ ot x41 


It is affirmed that Bhaktiyoga or the unceasing meditation upon the Lord is the 
means to Mukti, and that every human being is open to follow the path of Bhakti to 
attain his highest aspiration. It is also confirmed in the Gita that the Lord is uniquely 
equal to one and all that choose Him. Even those of very low births and attainments 
are authorised to worship the Lord with love, for the attainment of Bhaktiyéga. 


‘qaralat wTacaraan ‘agrata area: araata’ scataart aafaaa 1 fazarata 
Tiwateatay geottseaitaaatancag stag 1 aeata faanfrcofacte: 
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Then a doubt arises here: Are all people irrespective of caste or creed or attain- 
ments qualified to commence Bhaktiy6ga? The answer for this is as follows: The scrip- 
tures ordain that only those of the first three castes are qualified for choosing the path of 
Bhaktiy6ga which is to be based on self-realization, resulting out of Karmaydga and 
Jqanayéga. Bhaktiydga or Parabhakti is the same as Upasana or Védana that is pres- 
cribed in the Upanisads. So, for following Bhaktiyoga, the Sastraic qualifications of 
birth and attainments are essential.©° The Bhajana or worship of the Lord with intense 
love for Him, that is prescribed here, is universal in appeal and applies to one and all, 
as this is the prerequisite for the attainment of Parabhakti. Everyone is required to wor- 
ship the Lord with intense love and to wish for Himself, performing all the while the 
respective duties of his station in life.! Though all are not qualified to follow the path 
of Bhaktiyéga, everyone of every community, caste and creed is qualified to develop 
cardinal Bhakti towards God, which ultimately provides him with all necessary quali- 
fications and transforms him into a complete devotee or Paripirnabhakta. Those that 
are devoted to the Lord attain the highest state, even though they are subjected to sinful 
births, owing to their unexhausted Prarabdakarma, or any curse, or any personal offence. 
Once, one becomes an ardent lover of God, God takes good care of him, and leads him 
to his goal inspite of all obstructions. So, it is the decided conclusion of Savants, like 
Desika, that taking refuge with the Lord is common to one and all in the above context. 


60. Shri Bhashya I—3-9. 
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Here, seeking of the Lord for protection by Bhakti is stated to be common to all 
by the Lord. Even for the Upasana, though the beginning is made in any one of the three 
higher births, the end of the course can be attained in the body of any caste. 

Bhakti is of two kinds namely Samanya Bhakti and Para Bhakti. Samanyabhakti 
is common to all and is essential for every thing. This makes the aspirant grow from 
strength to strength, and ultimately leads him on to Supreme Bhakti which is the means 
to Mukti. As stated above, Samanya Bhakti is the root cause of all progress here and - 
hereafter, in this Universe. Without that intense feeling of devotion one cannot be first 
of all, a successful Karmayégin, and then a Jianayogin. This simanya bhakti is verily 
the foundation of all sidhanas, on which alone the super structure of Karma, Jqana or 
Bhakti bas to be built up. The Bhaktas are of four types and of these, the first three, 
namely the Arta, Artharthi and Jijfasu, choose to attain their respective goals through 
the Supreme Paramatman. They choose God as their means of attaining their ends. 
The Jiidnin yearns to attain the Supreme Being alone, and chooses Him alone for gain- 
ing that end. For the Jganin, Bhagavan is the end and the endeavour. He is the prapya 
and the prapaka. The Jianin is an aspirant after Mukti, and his exclusive devotion to 
the Lord is Parabhakti. The other categories of devotees also attain that highest state 
of a Jfianin, in course of time, through a gradual process of upward evolution. Whatever 
might be the goal of the devotee in the start, he is sure to eschew all non-conducives, and 
to choose ultimately the highest objeet of attainment, the Supreme Vasudeva as his goal. 
Divine grace works out wonderfully the salvation of all those that choose Him, even for 
the attainment of worldly goods. A Bhakta of the Lord progresses steadily, stage by 
stage, and ultimately transforms himself into a Bhagavatkama from an Atmakama, or 
from an Arthakama, owing to the wonderful nature of Divine grace. This is essentially 
the difference between a devotee of the Supreme Lord and a devotee of some other deity. 
The Lord grants the necessary Buddhiyéga to His Bhaktas, with which they attain Him, 
and enjoy, for ever, the rapture of His communion. 


Parabhakti is the Means to Mukti: 


The scriptures declare, in unambiguous terms, that only meditation of the above 
nature is the means of Mukti. The ideal of love towards the universal Being, is the highest, 
as this results in the love of the universe. The Bhakta realizes the immanence of God 
in one and all, and seryes God through service to His body, the Universe. The devotee 
knows his Master and loves Him and worships Him with eternal constancy, concentrating 
his mind on Him alone. The Bhakta directs his love towards the Paramatman alone, 
and sheds every other thing that is lower than Him. Bhaktiydga signifies the intense 
love of the Highest, which keeps out the devotee from the little selfish desires of the world. 
The Bhakta realizes God as the centre of all activities, and he rises up from the lower 
levels of love to that of the Highest level of real love. He feels amazed at the inumerable 
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ways of the manifestations of Divine Love and mercy. He realizes that all forms of at- 
traction in this world derive their power from Him alone. The Bhakta is attracted towards 
God, and on account of this attraction, all other attractions of the world will have no 
value. 

He is a virakta, or non-attached, to all the things of the world and is an anurakta 
in God. The aspirant who attains this renunciation and firm determination loves the 
Paramatman intensely and wishes for nothing else. His mind will be reflecting over that 
ever auspicious Lord unceasingly, and this supreme love or Parabhakti is declared to be 
the means of spiritual realization.%4 

It is through devotion only that one becomes endowed with the true knowledge 
of the Paramatman, and again, it is only through devotion that one, endowed with such 
true knowledge, attains a vivid and comprehensive vision of the Supreme Vasudeva. 
Tattvajqjana is to be obtained through Bhakti or devotion to the Lord, and through Para- 
bhakti, originating from that Tatvajfiana, the Lord is to be attained. The attainment of 
Tatvajnhana is the first step which is to be obtained through Saiamanyabhakti. After the 
true knowledge of the Supreme Vasudeva is obtained, the love of the aspirant for God 
becomes intensified and he cannot bear to live, without lovingly reflecting upon Him. 
He cannot bear to live, without the vision of the Supreme, and he becomes intensely 
eager to attain Him, at once. This state of intense eagerness for Divine experience is 
Parabhakti, or Supreme love of God, and this is declared as the direct means to Mukti. 


‘aera: cantaass Ase ANA faafactsta arateatg A Al TawIAT waa acadishasT- 
ata at aeaal AAT AaAeAy TeaTATATATRAS Te eet Ai fara Sfeerfet | aeaer: eaeTEE- 
wearnfaaertacaettiaa atafreraaa waa at seater: 1 awa aa sta 
stitaggaar fafeset wfeatarfaeiad ‘wacaatuarraa:’ gfe aca va aeaa: Taaeg- 
catirerard i’ at. aT. XVI—s5. ‘Warasataata Hresrsceaaadt: | aera a Wa: 
qavaragayd 1 aa g aatfaeacat arena Aeatraacatg aad seatfeat 1’ 

a. A. XVILI—SS. 


Different Modes of Upasana: 


It is already pointed out that Parabhakti is the same as Vedana or Upasana. The 
Upanisads describe thirty two modes of Vidyas or Upasanas, and the Sitras affirm that 
the goal of all these Vidya&s is the same.°> The object to be attained through all these 
different updsanas is the same Parabrahman, but these modes of upasanas are different, 
as they are qualified by different characteristics.°° The ways of upasana are many and 
different, as they are meant for aspirants of various capabilities or temperaments. The 
aspirants are required to choose any one of them, and follow it, till they gain the object 
of their attainment.®7 
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These Vidyas are found in different Upanigads. Sometimes the same Vidya is 
found in more than one Upanisad. Then a doubt naturally arises whether these several 
modes of Brahmopasana are different from one another. Likewise a doubt arises as to 
the essential nature of the same mode of Upasana found in different Vedantic texts. Are 
the different texts teaching different types of the same upasana, or are they referring to 
one and the same Vidya? For example, the Vaisvanara Vidya, the Pranavidya and others 
are found in different texts. Though the name is the same, there are certain special charac- 
teristics attributed to them. Are they to be taken as one or different? The “gundpasa- 
mharapada’ of the siitras deals with this question in great detail, and affirms that there 
is unity of Vidyas, though found in different Vedantic texts. So the characteristics of the 
particular Vidya are to be taken together.©* 

To ascertain the unity of the Vidyas the following factors are helpful: 


1. Samyoga 
2. Ripa 

3. Chodana 
4. Akhya. 


The Vaisvanaravidya is being dealt with in the Chandogya, and the Vajasanéyaka. 
The Choddana is the same in both. The object of meditation is common to both. The 
name is also common. So, though found in different branches of the Vedantic texts, 
it is concluded, that one and the same Vidya is being discussed in both. 

When the same Upasana is being dealt with in different Vedantic texts one is obliged 
to follow it with the characteristics found in the other text also as they are connected 
with it.69 It is ordained that the gunas prescribed in one place have also to be followed, 
along with those found in the other sacred texts, if they deal with one and the same Upa- 
sana, leading to the same goal.7° _ 

The essential qualities of Satyam, Jhanam, Anant Anandam and Amalam are 
common to all Vidyas, and the Absolute Brahman is to be meditated upon, as qualified 
by the particular attributes of each kind of Vidya, along with these essential qualities. 
The Sitrakara affirms that the qualities that determine the essential nature of Brahman 
such as Ananda and others are to be meditated upon, in eachand every Vidya.7! Brahman 
is verily the abode of all auspicious qualities, and it may be asked whether one is not 
obliged to meditate upon Him, as qualified by all those qualities, in which case there 
would be no difference between one mode of Upasana and another. For this we answer 
as follows: The essential attributes of Brahman that determine His nature are to be followed 
in every type of Upasana. They are Satyatva, Jiianatva, Anandatva, Amalatva and Anan- 
tatva. The Supreme Being qualified by all these essential attributes is to be meditated 
upon, for the essential nature itself, of Brahman, cannot be known without these attributes. 
Though there are infinite auspicious qualities that qualify the essential nature of Brahman 
(Niriipita svariipa visasanas), such as Karunya and others, only such particular attributes 
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that are prescribed for certain Vidyas are to be meditated upon, according to the injunc- 
tion of the holy scriptures.72 


Wa: TeITTEATTaTAT aalg fang aeraaasyata 1 as g facfrrereaed zar: 
STL ToT: Tava: sat Tora feraasty scteaaafrcarad a wT wat: A aT 
sree: gfa fara 1’ at HT. WI—3-13. 


These thirty two Vidyas are different modes of Brahmdpasana, and each Vidya 
has its own specific character, determined by the factors of Prakriya, Namadhéya, Guna, 
Samkhya and Abhyasa.73 These are meant for different types of Adhikarins. The beginn- 
ing and the procedure of each Vidya differs from the other, but the ultimate goal of each 
Vidya is the attainment of the Supreme Being. The sacred texts declare that the fruit of 
all these specific meditations is the illimitable rapture of Divine communion, and as 
each and every Upasana leads the aspirant to the same goal, an aspirant is required to 
choose any one of these thirty two Vidyas for attaining Godhead.74 There is no need 
for combining these Upasanas, as each one is actually capable of yielding the same fruit 
as the other. Only Kamyakarmas, that give limited fruits, need to be combined.75 The 
Upanisads declare that each and every Vidya is complete in itself. They are many, only 
to suit the psychological dispositions of the Adhikarins who are given the option of choos- 
ing any one of them, for attaining spiritual perfection. 


Performance of Nitya and Naimittika Karmas: 


Is the Brahm6épasaka required to perform the Nitya and Naimittika Karmas of 
his station in life? In the opinion of the Sitrakara, the performance of the Nitya and 
Naimittika Karmas is obligatory, on the part of each and every Brahmdpasaka. 
The Yajiias and others are ordained to be performed by one, only subordinated to his 
Brahma Vidya. The Yajfias and the like are to be performed even by a non-Brahomd6pasaka, 
as the scriptures prescribe: ‘One should perform Agnihétra as long as he lives’, for the 
purposes of leading the life of his Asrama. But the performance of these sacrifices and 
others can be. made to serve both the purposes of, the life of an Asrama, or the life of 
Brahmavidya. The Sitra ‘aaarfe + wa saratoga’ (at. at. W1—4-34.) confirms the two- 
fold purposes of the performance of these karmas. By the aphorism, 


‘wate a aatfeqaesaaa (af. AT. (111—4-26.)) 


it is ordained that the performance of the nitya and naimittika karmas is essential to 
support and strengthen one’s upasana. The simile of a horse is given here to suggest 
that, as the horse, the means of travel from one place to another, requires the necessary 
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equipment of the saddle and others, Upasana needs the observance of the nitya and naimit- 
tika karmas.7© The abandonment of the observance of the Varnasrama dharmas is now- 
here suggested. Moreover, the Gita calls such an abandonment of the duties, of one’s 
station in life, a Tamasa Tyaga. Nityakarmas are, therefore, required to be performed 
by one, either as a part of his Brahmavidya or as a part of his Asrama Dharma.77 


The Relationship Between Karma and Vidya: 

The Siitrakara discusses the relationship between Karma and Vidya, in the beginn- 
ing of the fourth section of the Third Chapter. It was affirmed above that Upasana had 
to be followed with the performance of the Nitya and Naimittika Karmas, and now a 
doubt might arise as to the relationship between the two. How are these two namely 
Karma and Vidya related? Which is the main means, and which is the secondary one 
in attaining our goal? The Sitrakara gives the purport of the opponent’s view-point, 
that Karma is the main means of salvation, and that it is to be supported with Vidya, 
and then criticises the same and comes to the conclusion that the Summum Bonum is 
attained only through Vidya, and that Karma is only an Anga or part of that Vidya.“8 
The highest object of attainment is achieved through Vidya only. This standpoint is 
objected to by the Mimamsaka, on the following grounds. 

1. The statement, ‘The knower of Brahman attains the highest’, does not affirm 
the attainment of the highest, only through Védana. This prescribes that the true nature 
of the soul, who is the doer is a pre-requisite, for performance of Karma. It forms a 
Samskara of the Karta, and so this knowledge is only subordinated to Karma. The declara- 
tion, of the attainment of the goal through this knowledge, is to be taken as an Arthavada. 
Jaimini delcares that such a type of ‘Phalasruti’ is an Arthavada.”® It must be, therefore, 
made out that the Vedantic texts are devoted to the enlightenment of the true nature of 
the individual self, different and distinct from the body. So, it is to be admitted that Vidya 
fulfils the purpose of achieving the realization of the soul, after attaining which, the soul 
has to attain the highest Goal through Karma. 

2. The following indications confirm the same view point. 

(a) Even the Brahmavits are engaged in Karma.®® Even such great Jqanins, like 
Janaka and others, are said to have attained the Highest through Karma: 

(b) The scriptural texts themselves affirm that whatever is done with the Vidya 
becomes very powerful.8!. 

(c) Vidya is always associated with Karma.82 

(d) The Chandégya and other texts prescribe the performance of Karmas, after 
attaining knowledge from the Acharya. So, Brahmavidya is of use to Karma. 
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(ce) The sacred texts command that one should be engaged in Karmas lifelong, 
and so it is to be admitted that the Highest is attained through Karma alone. 

All these arguments are severely criticised by the Sitrakara who establishes the 
conclusion that the Summum Bonum is obtained only through Vidya. 

The sacred texts ordain that the Supreme Brahman who is different and distinct 
from the doer, the individual soul, and who is far superior to every other, by virtue of 
his being a home of all perfections bereft of any taint of imperfection, is to be known for 
attaining the Highest. Innumerable texts like ‘@U@teaT” (BT. F. 8-2-5) ‘Aas.’ 

(4. J. 1-1-9;) 
affirm that only the Supreme Being, of the above nature, is to be known for freeing one- 
self from the wheel of Samsara. So the aphorism 


‘afratara satraEda Tear’ (sit. AT. 11—4-8.) 


declares the conclusion of Bhagavan Badarayana that the sacred texts ordain that the 
Supreme Brahman is to be known for salvation. All the arguments of the Mimamsaka 
are countered effectively by Bhagavan Badarayana. 


(a) Vidya is not karmanga, for it is seen in the case of some Brahmavits that 
they have abandoned all karmas. Had Vidya been a Karmanga, such an abandonment 
would have been impossible. 


(b) The argument of the opponent that Karma is stated to become effective 
when done with Vidya, does not affect this position, for that applies specially to the ‘Udgitha 
Vidya alone. This particular Vidya only is Karmanga, but not any Brahma Vidya. The 
conclusion, that whatever is done is to be done with Vidya, does not follow from this. 


(c) Of Vidya and Karma, each leads to different fruits, and a mere mention of 
these two together does not at all mean that Vidya is subordinated to Karma. 


(d) The argument put forth by the opponent that Vidya is karmanga, for the 
very reason that the Vedic-Texts enjoin the performance of Karma to one who has com- 
pleted the studies of the Veda along with their meanings, is also not sound. The ‘Adhyayana 
vidhi’ by itself, does not relate to the understanding of the meaning, and so one who has 
completed his studies takes to Karma-Jaana or Brahmajfiana, according to his nature of 
being a seeker after Karma, or a seeker after Moksa. So Vidya cannot become Karmanga. 
Even taking for granted, that Vedic studies culminate in understanding their meaning, it 
must be admitted that Brahmavidya is not a karmanga, as it is quite different from know- 
ing the meaning of the texts. Vidya is Dhyana or Upasana or steady meditation and 
never a mere knowledge of the nature of Brahman as known from the texts. 

(e) The text ‘PITTS Pa (Sat. 2. ) does not ordain the performance of 
Karmas lifelong, turning away one from the path of knowledge. The Karmas that one 
has to perform like this, are those that form part of the Vidya and not any independent 
Karmas. Moreover, it is for expounding the greatness and efficacy of Vidya that one is 
permitted to do such Karmas. Though the Brahmavit does Karma always, he is not 
tainted with them, by virtue of the greatness of the Vidya. So Vidya is never a Karmanga. 
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(f) Every sacred text affirms that all Karmas of the form of Punya and Papa, 
the origin of pain and misery in the world, get destroyed by Brahmavidya. How can 
such Karma be taken to have Brahmavidya as its Anga? 

(g) In certain Asramas like that of the Sanydsins, the practice of Brahmavidya | 
is existent, whereas the performance of Karmas like Agnihétra, DarSa, Paurnamasa and 
others is not seen. Therefore, it must be known that Vidya is never a part of Karma. 

The great Badarayana has thus expounded that Karma is only an Anga of Brahma- 
vidya and never the contrary.8 


Upasana is to be Supported by Astangayoga: 


The Astangaydga, prescribed by the great teachers of the Yéga school, is a neces- 
sary limb of Upasana. The Sitrakara prescribes the practice of Yéga in the practice of 
meditation. The Siatra ‘Htatacaraarq’ (ft. at. 4-1-7.) prescribes that one should 
choose a convenient place, and sit in the proper posture for meditation. One should 
develop concentration of mind, and for this one should choose such a place and such a 
posture, as is highly conducive to it. So the Sitrakara says ‘TARTTAT aTATPaRrare 
(sit. WT. 4-1-11.) and allows the choice of selection of the place and posture to the 
aspirant.84 Concentration of mind is to be gained for meditation, and for this all the 
limbs of Y6ga are necessary. The mind must be calm, and all its outward tendencies 
have to be checked for this. The mind, being drawn from all outward tendencies, is to 
be fixed upon the ever auspicious Paramatman. In this way, the eightfold limbs of Yoga 
are indispensable for Upasana. 


Upasana Must be Repeated: 

Upasana is to be repeated and followed to the very last day of one’s journey from 
this world. The Sitrakara declares this in the Satras, ‘sTafaxapeueand,’ “aTTaTITT- 
arfa fe qveq’ (att. HT. 4-1-1, 12.) 
Upasana is of the form of a series of reflections, and not merely a single remembrance 
This word Upasana relates to the steady and unbroken concentration of the mind, which 
signifies this repeated series of reflections. 


‘eat & fart asarafaaatacd a eqfaar 1 sarfercia aes: 1” | 
(ff. AT. 4-1-1.) 


How Should the Supreme Being be Meditated Upon: 


The aphorism ‘atTeaft TrI=sfea areata az’ (4. AT. 4-1-3.) lays down that the 
Supreme Being must be meditated upon by the Upasaka, as his Antaratman. It is no 
doubt prescribed in the sacred texts that the supreme is different and distinct from the 
soul. The Siitrakaéra also expounds that Brahman is superior to the aspiring individual 
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self8° But the scriptures lay down that the aspirants have to meditate upon Brahman 
as their Antaratman. The Upasaka must turn his vision inward, and think himself into 
the Antaryamin in the form ‘I am indeed thou, holy divinity, and thou art myself’ 

‘eq at aeafem Saaq ag at canfa’ The Sastras enlighten the aspirants on the essential factors 
of the mode of Upasana. They teach that the aspirants know that they are Brahman, 
though Brahman is different and distinct from them. The sacred texts expound that He, 
who dwells within the soul, who is different from the soul, Whom the soul does not know, 
of Whom the soul is the body, Who rules the soul from within, He is thyself, the inner 
ruler Immortal8© The Chanddgya Upanisad (6-8-4 and 3-14-1) declares that all are 
having the Sat, as their ground, inner controller and inner soul from whom they are born, 
in whom they live, and to whom they return. The Supreme Vasudeva is the ‘all self’. 
All objects in this world are rightly designated as Brahman, as they derive their value 
only from their Antaraétman, that Supreme Vasudeva. Every other thing is established 
in Brahman, and so, every word refers ultimately to the Absolute Brahman, by virtue of 
His being the Antaratman of all others. So, the text ‘4 a1 AgafeA’ is quite apt as it 
confirms the truth of the entire universe of the Chit and the Achit being ensouled by 
Brahman. The Brhadaranyaka text declares that he, who meditates upon Brahman as 
some one unrelated to him, and who considers himself separate from Brahman, is 
devoid of true knowledge. Such an aspirant who considers Brahman separated from 
him, and him as separated from Brahman, would not be practising a complete and 
comprehensive meditation. His reflection would be wanting in this relaization of 
the essential truth of the inseparable relation between God and every other object in this 
Universe. 


In the above mode of Upasana, comprising of the reflection of Paramatman as 
the inner self of all, the essential teachings of the scriptures are strictly followed for the 
following reasons. 

(1) On account of the form of meditation, comprising of the mode of, ‘I am 
indeed, thou, holy divinity’, the aspirant will be free from the dangers of meditating upon 
something other than the Atman as warned by the sacred text— 


‘aa a& qtrata alserarcaat: ae aa’ (4. Z. 6-5-7.) 


The aspirant here reflects upon the deity as his own Antaryamin. 


(2) Meditating upon Brahman, as his Antaraétman who is greater and superior 
to himself, gives full value to the Vedic injunction that the Paramatman must be meditated 
upon, as one who is different and distinct from the soul, and as one who happens to be 
the inner controller as enjoined in the text 


‘qaarerrdt Sfeare a AcaT’ (24. J. 1-6.) 
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(3) The Supreme Being who is greater than the individual soul is verily its Antarya- 
min, and the individual soul forms the body of Brahman. Meditation of the above type 
alone, that brings about the full significance of the inter-relationship of Brahman with 
the individual soul, is complete and proper. 

So, the Siitrakara prescribes that Brahman is to be meditated upon, only as the 
Antaratman of the aspirant. 


Sama, Dama and Others are Necessary for Upasana: 


Just as the performance of Karma is essential for Upasana as its Anga, even the virtues 
of Sama, Dama and others are required as an anga for Upasana. The Sutrakara takes 
up this question and declares that inner quietitude is not incompatible with the perfor- 
mance of his various duties. The sacred texts prescribe the virtues of Sama, Dama and 
others as a part of Upasana. 


‘aenredfag ara: ara saafeafaeeratigat wear sreraarenra Tad 1’ 
(4. 3. 6-4-23.) 


It is imperative on the part of an Upasaka to practise all these, for these contribute 
in a very large measure towards the origination and consolidation of the Brahmavidya 
through Chittasamadhana. There is no contradiction whatsoever between these virtues 
namely, Sama, Dama and others and the performance of Karma, for they relate to different 
things. Sama, Dama and others do not signify cessation of all activities. Nor can it be 
doubted that the practice of Sama and Dama will not at all become possible, due to the 
residual impressions caused by the performance of various activities through various 
sense organs, for all the duties that are enjoined upon the aspirant are meant to be per- 
formed in a spirit of devout service to the Lord, only for becoming Blessed with His Grace, 
to result in the total destruction of all such Vasanas. So, the Sutrakara prescribes as 
follows: 


‘MASAI aa aah qafesearwatal AAAS AAT | 
(att. AT. 11—4-27.) 


Sama, Dama and others are thus Sahakarins or accessories for the practice of Upasana. 
As the Chandégya text ordains in the statement 


‘aentatert: oifesed fafater areata facarag 1’ (at. J. 8-15-1) 


an aspirant of the path of Bhaktiyoga is required not to reveal his greatness at all to others. 
He must be divested of any vanity regarding his spiritual attainment. This means that 
the Upasaka must engage himself in meditation upon Brahman, and become a ‘Muni’ in 
reality, and yet be as unassuming as a child. The text affirms that he will become a Muni 
after attaining Pandityam and Balyam. The significance of Balyam, here, is not that 
such an Upasaka is required to behave wildly as a child but that he, though a great Brahmo- 
pasaka, is to be wholly unassuming as an innocent child. The Sitra 
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ordains this. The text ordains that one should become a Muni or a Mananasila after attain- 
ing the two pre-requisites—Pandityam and Balyam. The Siitrakara expounds in the Siitras 
(II1l-4—48) that Maunam or Prakréta Mananam is enjoined upon an aspirant, just like 
the performance of the duties of one’s station in life. 


Upasana is an Effective Destructor of Prachena Karma: 


It may be doubted that salvation is impossible out of Upasana, just as it is argued 
by some that salvation is not possible out of verbal knowledge, for the vast heap of karma 
amassed in all the previous births, of the form of merit and sin, has got to be experienced. 
Karma does not vanish without being experienced, if it is not controverted by Praya- 
Schitta. The scriptures contain any number of statements to prove that Karma, vanishes 
not, without being gone through. So, it is contended that the destruction of Karma is 
impossible through Brahmavidya, to lead one to the realisation of the Supreme. Such 
of the scriptural statements, that any how speak of the annihilation of Karma through 
Brahmavidya, are only to be taken as Arthavadas, as they surely praise the mode of attain- 
ing Brahman. So, Karma-phala has got to be experienced, if it is to be exhausted, it is 
maintained. 

This objection has been emphatically refuted by the school of Vedanta which 
declares that the collection of all sins amassed before, with the exception of those that 
have already begun to act, is going to be annihilated, whereas that might occur unnoticed 
even after the attainment of Upasana is going to be untainted, by virtue of the extra- 
ordinary power of Upasana itself. The Sitrakara maintains in the Sutras (S.B. 1V—1-13) 
that when one has attained Brahmavidya, the huge mass of sins committed prior to one’s 
attainment of Vidya would got destroyed. Vidya itself is to be the Niskrti for all such 
sins, as it has no aim other than the annihilation of all such sins that obstruct Divine 
experience. So Vidya itself, by virtue of its efficiency, would check the potency of all 
such Karmas. Likewise it would also ensure the non-relationship of such sins that were 
done by the aspirant by oversight, without any intention at all, even after the time of the 
attainment of Upasana. 

For an aspirant after Mukti, Punya is as bad an obstruction as Papa, as he con- 
siders all things other than the attainment of Brahman, as little and undeserving. The 
Dharmas of the first three Vargas namely Dharma, Artha and Kama also chain him to 
this world, and he is required to free himself from all kinds of bondages of Punya and 
Papa to become worthy of Divine Communion, and so, the Karma that is annihilated 
in this context refers to even the Punyakarmas done purposively, prior to one’s following 
Upasana. Likewise, the Punyakarma that is unintentionally done after taking up Upasana, 
also does not cling to such an aspirant. Punya is of no use to an aspirant of Mukti, and 
so the scriptures ordain that even Punya of this type is another kind of Papa. The Sitra- 
kara expressly affirms this in the Sttra: 


‘saveareqanasea: Aa FT’ (#ft. HT. 4-1-14.) 
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and declares that one established in Upasana becomes rid of the previous Karmas of the 
form of Punya and Papa, and also that he will not be touched by that Karma which he 
performs unintentionally later. 

A Vidyanista generally will not engage himself in purposive deeds or Kamyakarmas 
and whatever Karma he does, he does it with a spirit of detachment, only as a mark of 
service to the Lord. The performance of such disinterested action is the divine imperative 
and will not at all be harmful to his career of Upasana. Such Karmas that are unknow- 
ingly done by the aspirant, due to inadvertence, will not cling to him owing to the effect 
of Upasana. 

Upasana is not all powerful as to annihilate all past sins. The scriptures ordain 
that only such Karmas, that have not yet commenced to yield their results, are going 
to be destroyed. So, even the Upasaka is obliged to go through the full course of the 
prarabdakarma, or such sins that have already commenced to act.87 The statement 


‘aaa avaza fat ores farted sericea’ (SI. T. 6-14-2.) 


expressly states that the aspirant is subjected to the experience of such particular Karma 
that has begun already to give its result. He is, therefore, obliged to experience and ex- 
haust completely the prarabdakarma, that has commenced to work out its fruit, before 
attaining Brahman.88 

Thus, we find that Upasana or Bhaktiyéga has very great power to nullify a very 
large part of our past sins. The entire mass of Punya and Papa that is amassed from 
beginningless time, along with such sins that might be committed unknowingly in future, 
will all be destroyed with the exception of only Prarabdakarma, on account of the power 
of Upasana. The aspirant will attain Brahman after exhausting his prarabdakarma which 
he is obliged to go through at any event. 

What is after all Punya and Papa? They are nothing other than the pleasure and 
displeasure of the Supreme Being, that are incurred by us by certain of our activities. 
In the ultimate analysis, the destruction of Punya and Papa means that God, being pleased 
with our unceasing meditation, will give up his inclination of rewarding us with some 
earthly gifts, as prayed for by us before, or of punishing us for our misdeeds.89 

Upasana is the means of attaining Brahman, and this can be achieved only when 
all the obstructions on that path is cleared. When God becomes pleased with Upasana 
He gives up his inclination to punish us, and He readily grants us communion with Him®®, 


Self-surrender Essential for Bhaktiydga: 


Self-surrender at the feet of the Lord is necessary for commencing, perfecting and 
completing Bhaktiydga. Everything in this universe is under the direct control of the 


87. ‘HAHA UT TTF azast: | aT. AT. 4-1-15. 

88. ae Bhashya 4-1-19. 

99. ‘Ta Ura eee ere ae aiiefeafaadaaearersra TAToAp ET 
at. AT. 41-15. 

90. ‘See N. S. 218-219; T. M. K. T1—54 to 57. 
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Supreme Vasudeva and nothing can be gained without His grace. Bhakti is also the gift 
of God. The aspirant has to choose God alone for aiding and completing his course of 
Sadhana. The aspirant cannot conquer his sense organs and become a Karmaydgin, or 
gain steadfastness in his self, without surrendering himself unto God, and without en- 
trusting himself unto His care. Likewise, surrender at the feet of the Lord is essential 
for the perfection of Bhaktiydga also. It is not at all easy to gain that intensity of Para- 
bhakti through which one can attain the Lord. Even for the attainment of such a Bhakti- 
yoga, one has to take refuge with the Lord and pray to Him for it.% If the aspirant is 
indifferent and quiet, the Lord cannot act. The supreme Vasudeva, the Antaryamin of 
all, is causing all those embodied in matter, to function in accordance with the several 
gunas of nature. So, one is required to worship the Lord and follow Him alone, to attain 
the Highest. Without surrendering oneself to the Lord, one cannot get over the obstacles 
to Bhaktiydga. The Lord alone is to be chosen for leading one to Bhaktiydga, and for 
helping one to complete it successfully. The aspirant, after the path of Bhakti, has chosen 
Bhaktiyéga as the means of attaining his Goal, and he observes self-surrender as a sub- 
means to perfect and complete his main way of Sadhana. Here this self-surrender is called 
the Anga Prapatti or a factor which helps the main means. Bhaktiyéga, without Prapatti, 
therefore, is an impossibility. The aspirant has to pray to God earnestly to stand by him, 
and to make him strong enough to proceed to his Goal, unscared by any obstructions 
whatsoever on his way. Ramanuja explains the significance of Prapatti as related to Bhakti- 
yoga in a double sense. 

(1) The aspirant is required to perform in the prescribed way all the Dharmas of 
the form of Karmaydga, Jfianayoga and Bhaktiyoga, with the firm conviction that the 
Supreme Being alone is both the Prapya and the Prapaka. The Supreme Lord would 
free an aspirant of this type, from all kinds of sins that are obstructions to attain Him. 

(2) The aspirant is required to give up all Dharmas of the form of Chandrayana, 
Kismanda, Agnistéma etc., that are to be performed according to the intensity of his 
sins, to clear away the obstructions to the commencement of Bhaktiyéga. He is further 
required to surrender himself to the Lord for becoming capable of commencing Bhakti- 
yoga. The Lord would free him from all sins and such obstructions that hinder the com- 
mencement of Bhaktiyéga. 

From this, it becomes clear that self-surrender unto the Lord is inevitable for the 
commencement of Bhaktiydga. 


‘Saar farrines aay TAT... warferare Hater vavzatleat Het 
mcareateearry TAS AMAT HATATEA TTA ATAMKET |... wa 
adare cai neiftafatiites series frerrearracan CRA S AIT: AAA: TAA 
meraeaifa 1’ ..... . ara aferttareearagariaes ahadissiatta aterarey 
ATATATAATS ...... wfeacrrcea fa Tera aR THA SAAT ATA ANT ATTITT ATT « «se 
gute vata ania ofecasa aferntarerafags ATF ........ ALT TTTTT | 


91. B. G. XVIII—61, 62. 
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Three Stages of Higher Bhakti: 


The unique contribution of Ramanuja to the philosophy of Bhakti is the elucida- 
tion and exposition of the three successive stages in the evolution of Supreme Devotion. 
These three stages are described as Parabhakti, Parajfianam and Paramabhakti. Bhakti 
is ordinarily classified into Samanya Bhakti and Parabhakti by almost all teaches. Samanya 
Bhakti is at the root of all Sadhanas both material and spiritual. It is essential for all 
spiritual discipline. It is developed as described before from a devout study of the sacred 
texts and also from contact with godly people. This is the cause of Parabhakti. Bhakti, 
in general, is the means of Parabhakti which is verily the means to Mukti. That means, 
which is followed for the attainment of spiritual perfection, is called Parabhakti. Bhakti- 
yoga or Upasana or Védana which has been prescribed as a means of obtaining Mukti 
is called Parabhakti.92 

While speaking of intense devotion Ramanuja invariably mentions the three suc- 
cessive stages of that Bhakti. In the Saranaigati Gadya he states— 


‘ ATASATO AAAS HAHA AH TA AATATAA TAT THAT IMA A TT 


and soon. 
Désika comments on this passage as follows: 


‘ae TUT A a aeatcHreearcrat at: | aT a at Tifa: scarfafeaa faraerarast 
T J eaacaqafgt | Wat Bataan: | ateteed farcacraaqye4 


vwvn 


qeaaaat: |’ (7. aT.) 
Sri Sudarsgana Siri, the celebrated commentator of Ramanuja explains them as follows: 


‘satravararcarenfafran: orf: 1 ateneare: Tea 1 Tatherefatraa: 
acme: 1 (1. AT.) 


Parabhakti produces an eager and intense desire and determination to see the Lord. The 
aspirant wins the grace of the Lord by this keen desire. He bitterly cries out to the Lord 
to show Himself to him some day. 

The ever merciful Lord being pleased with this keen desire, rewards the aspirant 
with His perfect and comprehensive vision for the time being. This visual perception is 
called Parajfiinam. Védanta Desika states in his Rahasya Traya Saram that this visual 
perception lasts only for the time being.93 

This leads on to the highest state of supreme Bhakti. That is the stage of Parama- 
bhakti. When the aspirant is blessed with the perfect vision of the Lord, an excessive 
unsurpassed love is born in him for the Lord, and he yearns to enjoy the Lord for ever 
without any break. This keen desire for the eternal enjoyment of the vision of the Lord 
is Paramabhakti. He becomes one with the Lord and cannot bear to be without Him. 
As the aspirant loves the Lord excessively, and also as he yearns to be united with Him 


oR. T.S.9, P.107,, nr rn 
93. R.T.S. 9, P. 107. 
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eternally, the Lord also becomes eager to grant him Mukti without delay, and to be united 
with him for ever. Thus Paramabhakti is the highest stage of love for the Lord, by attain- 
ing which, one feels it impossible to live any longer without enjoying the Lord. 

Thus Samanya bhakti leads to Parabhakti, which is ordained as the means to Mukti 
and that Parabhakti leads to the stage of Parajfiinam, signifying the visual perception 
of the Lord, which further on leads to Paramabhakti, the highest stage of love which is 
unsurpassed, and which lasts for ever, and this is communion with the Lord. 

All other means to an end vanish after reaching the goal. But not Bhakti. It is 
avyaya. The excessive love for the Lord does not become abated with the realization of 
Mukti. On the other hand it goes on increasing for ever. The Nityas or the eternals as 
well as the Muktas—the liberated who are blessed with the eternal experience of the Lord 
feel all these three stages of Bhakti at different moments. Bhakti is the means to Mukti 
and again the state of Mukti is qualified by Bhakti. It is eternal and the spiritual discipline 
begins, continues and culminates in Bhakti. 


Different Expressions of Bhakti: 


The savants of the past have described variously the different expressions of Bhakti. 
The Bhagavata enunciates nine ways of Bhakti. 


TAT Brat fot: TAL waaay | 
Wad aaa seq aeaMHiaTay 1 (AIT. 7-5-23. ) 


These are all different ways of realizing the essential nature of the Transcendental 
Reality which is immanent in one and all. The aspirant has to observe certain discipline 
and cultivate his whole being for God realisation. Of the above nine, the first three namely 
Sravanam, Kirtanam and Smaranam relate to contemplation, the second three, namely 
Padasevanam, Archanam and Vandanam relate to the divine activities and the last three, 
namely Dasyam, Sakhyam and Atmanivédanam relate to the attitude of subservience and 
self-surrender. 


To sum up we may state as follows: 


1. Bhaktiy6oga is of the form of intense love towards God. 

2. Bhaktiyoga is the same as Vedana, Dhyana or Upasana of the Upanisads and 
it is of thirty two modes as prescribed in the sacred texts. 

3. Atmadarsana that is achieved through Karmayéga and Jianaydga is a pre- 
requisite for Bhaktiyéga. 

4. Bhaktiy6dga is possible for only such aspirants who are sufficiently evolved. 

5. The Bhaktiydin is required to perform the duties of his ASrama and Varna. 

6. Meditation must be practised till it results in 4 vivid and perfect perception of 
the Lord. 

7. The Supreme is to be meditated upon by the aspirant as his Antratman. 

8. Prapatti at the feet of the Lord is essential for the commencement as well 
as perfection of Bhaktiyéga. 


PRAPATTI 


A Brief History of the Doctrine of Prapatti: 


Prapatti is an intrinsic truth of the Vedas and never an outside growth. The sacred 
Vedas ordain that one should evolve a life of devotion and godliness for an upward evolu- 
tion. Unshakable faith in Divine guidance is implicit in the entire mass of the holy texts. 
Man has realized his smallness and inability to achieve his goal of life and so he has prayed 
sincerely to the All-knowing God to lead him on safely to that highest aspiration. 
The hymn, 


‘au wat a aa fafeca:’ (Rg. V. X—4-4.) 


lays bear that man who is very insignificant cannot realize the truth without the assistance 
and guidance of God. God is described as everything to man. Man’s progress depends 
upon Divine Grace. The Rigvedic hymns are pregnant with feelings of devotion and 
self-surrender. The following are some of them: 


‘qufarg cavaa: afacaareaTag | Rg. V. X—133-6. 
‘eam Ta TARA » VIII—92-32. 
‘Art AA YTAT TA ACATT’ 189-1. 
‘faa & orat ga arfafaer:’ » _-VI--29-3. 
‘aatte t Tet Steet HET’ » AM 14-2. 


These, and a host of others signify that surrender at the feet of God, with implicit faith 
in His saving grace, is essential for human progress of every kind, both here and here- 
after. God is verily called a Néta-‘Agnirnéta’!, a leader who leads, one and all, to peace 
and happiness through the turmoils of life. God is described as ‘warat sifa: fara: fra: ’ 
(Rg. V. 1—75-4.), a dear friend and a near relative of all men. He is called a universal 
saviour whom nobody could obstruct— 


wae TAT seeTTET Theta’ (Rg. V. V—7-7.) 


The realization, that none other than Himself is capable of protecting man from the ocean 
of Samsara, is also explicit there— 


‘a fe cagea: giga ayaa auaated atsat’ (Rg. V. VILL—66-13.) 


\ 
He is compared to a spring of clear water in the midst of a sandy desert, capable of saving 
the lives of all that come upon there— 


1. Rg. V. WI—20-4. 
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‘aratea sat etfa’ (Rg. V. X—4-1.) 


Likewise, He is also spoken of as a non-leaky boat that can safely take men from one 
shore to the other, through the disturbed waters of life— 


‘qal ma cafraraanad serra sreear racaa 1’ (Rg. V. X—63-10.) 
God is compared to a staff on which an old and weak man can lean and walk safely. 
‘at cat ten at faat TENT Waa 1’ (Rg. V. VIL—45-20.) 


All these references point out that man is subservient to God, and that he cannot 
achieve anything without surrendering himself to God. The mantras declare that man 
has to choose God for attaining peace and prosperity here and hereafter. The comparison 
of a spring of water, a non-leaky boat and a firm staff to God is very significant. One 
should reach the spring of water in the vast desert to be saved. One has to board on a 
ship to be carried across the vast ocean. One has to hold on firmly to the staff, if he needs 
any support from it. Likewise one has to choose God who is accessible to all and pray 
to Him sincerely for help. This is the secret of Prapatti. Though the words Prapatti and 
Saranagati are not found in the Samhita portions of the Vedas, we find that the principle 
of Prapatti is already there. These invaluable authorities imply the principle of self- sur- 
render, as a means for attainment of Spiritual perfection. — 

The Upanisads which are the significant sources of Vedanta philosophy have 


expressly ordained Prapatti. The Isivasya declares the necessify-ok-Peapattl for self realiza- 
: eae ; 
tion. ee ae 
af mt Goma eS e A 
= ae ss a WN bs 
~ : >» rte A N cauct 
aa TT FIAT WA ALATA fos i ws 
fazatiat fa agatia feat | | { Desgoung } | 
ARATE TAA \e Na fh 
wiasst a an staat fasta un’ \ Ce — « Vee 18.) 
*Aew go" A 
This glorious mantra ordains that God is the Prapaka and he-Prapya. The aspirant is 


advised to surrender Himself at the feet of the Lord, with implicit faith, unreservedly, 
to be saved and led to Him alone. This ‘Nama ukti’ refers to the means of ‘Saranagati’. 
The Svetasvatara explicitly expounds the necessity of self-surrender for the redemption 
of the self.2 The oldest of the Upanisads, and one of the most important of the sacred 
texts, the Chandégya Upanisad enjoins self-surrender on one and all to be immortalised.3 
It declares that one becomes a ‘Brahma Samstha’, only when one has surrendered unto 


pommel pee 


2. Sve. U. 6-17. ‘HAAA ATA TTT 1 
3, (SF MLM TTA | GATTI ALT WTAISHa | 7 TL TASHA 1” 
Bl. J. 2-22-3, 4. 
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the Supreme.4 The Mundaka also declares the same truth.5 The Mahanarayana Upanisat 
also glorifies Nyasa.6 The Smrthis and Puranas are abounding in references to Prapatti. 
The Bhagavadgita which is acclaimed as the quintessence of the teaching of all Upanisads 
declares, in unmistakable terms, the significance of Prapatti as means to Mukti.? The 
Gita represents the true teachings of the Upanisads and as Prapatti is ordained in it, it 
becomes established that it is not alien to vedic teachings. 

These are some of the very significant texts enjoining self-surrender as a direct 
and valid means to the realization of the supreme. The spiritual experience of the Alwars, 
the mystics, is enshrined in the Tamil Veda, the Divya Prabandhams. These Tamil Pra- 
bandhams contain this mystic wisdom of self-surrender. Nammalwar who is rightly 
claimed as the Prapanna Jana Kitastha, has performed self-surrender (I-[X-10), and 
shown the world its importance as means to Mukti. The Valmiki Ramayana, admitted 
as a text book of practical religion, is described as Saranagati Veda, of which, the instance 
of Vibhisana’s surrender to Rama is regarded as the Upanisad part, enshrining in itself 
the very essence of Ramayana. 

The great Acharyas of the past such as Nathamuni and Alawandar have followed 
this pathway of prapatti for attaining the Supreme Vasudeva.8 Thus we find that this 
doctrine of prapatti is enjoined by the Vedas, and that it has an unbroken tradition. 


Ramanuja and Prapatti: 


A doubt is sometimes raised by some regarding the importance assigned to Prapatti 
by Ramanuja. It is pointed out by certain critics that Ramanuja has not shown his leaning 
towards Prapatti anywhere in his works, and on the basis of this, it is further contended 
that Prapatti was not admitted as a direct means to Mukti by Ramanuja. This argument 
has to be carefully examined. First of all we must decide what all are the works of 
Ramanuja. According to  Srivaisnava traditions, which are reliable, the 
Sri Bhasya, Deepa, Sara, Vedartha Samgraha, Gitabhasya, Saranagathigadyam, Sri- 
rangagadyam, Vaikuntagadyam and Nityam are attributed to Ramanuja. These can be 
established as the works of Ramanuja definitely, on the basis of various evidences both 
external and internal. 


4. ‘qaraerisqacaate ’ SH. S. 2-23-1. 
5, SAT aA: TTT RCH A Teme AT | aA Aged acaaeHal WaT 1’ 
W. J. 2-2-4. 
6. TeATaTAATT TraTAtahatae: Tawa fares; set cay Hea alfacatenTa Assia 1’ 
W. AT. J. 24 AUS: 


7. ‘arta tad AraTAat afer a 1’ WW. WY. 7-14. 
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It is not possible, on the other hand, to disprove the authorship of Ramanuja as 
related to any one of these works. Of the above nine works, the authenticity of Ramanuja’s 
authorship of five works viz., Sri Bhisyam, Gita Bhasyam, Vedanta Dipa, Vedanta Sara 
and Vedartha Samgraha, is unquestioned. The authenticity of Ramanuja’s authorship 
is doubted only regarding four of his works namely—Saranagatigadyam, Srirangagadyam, 
Vaikuntagadyam and the Nityagrantha. The reasons put forth by the objectors are: 
(1) The gadyas are different in spirit from the other works as they expound prapatti as 
a direct means to Mukti. (2) The gadyas contain many new concepts such as the concept 
of Nitya Kainkarya etc., that are conspicuously absent in his other works. (3) These 
contain imaginary descriptions as found in Vaikunta Gadyam. 

The above arguments are not at all convincing. The concept of Prapatti as direct 
means to Mukti cannot be said to be foreign to Ramanuja, only because it is expounded in 
the Gadyas. It is not opposed to the doctrine of Ramanuja, as found in the other works. 
Unless a reference is found in the other works refuting this concept, it cannot be held 
as alien to Ramanuja. The concept of Nitya Kainkarya is likewise very old. It is found 
in the Pre-Ramanuja Jitanta Stdtra, the Stdtraratna and the Thiruppavai of Andal. As 
regards the description of Vaikunta in the Vaikuntagadyam we must note that it is not 
geographical in character, but only emotional being the uttering of Ramanuja in one of 
his devotional ecstacies. It is meant for steady practice by the devotees. The Sri Bhasya, 
Deepa, Sara and Vedartha Samgraha compare with the Siddhitraya, the Gitabhasya with 
Gitartha Samgraha, the gadyas and the Nitya with the Stotraratna, the devotional hymn 
of praise, of Yamunacharya, his great preceptor. If we get to know Ramanuja as a dialec- 
tician and philosopher from his first set of works viz., Sri Bhasyam and others, we also 
get to know him as a theologian and devotee from the other set of works. No one can 
be expected to develop one’s dialectic only, in all his works. 


Ramanuja’s authorship of the Gadyas becomes confirmed for: 

(1) . There is a continuity in the thought of Ramanuja, as represented in all his works. 

(2) These works do not display any doctrinal differences. 

(3) These are closer to Ramanuja’s other writings in terms of basic doctrines and 
fundamental point of view. 

(4) The Srivaisnava traditions are invariably reliable regarding the attribution of 
authorship; and 

(5) These are the summaries of conclusions arrived at in all other works. 

The Saranagathi gadyam and others have been commented upon by Sudaréana 
Siri, the celebrated commentator of the Sir Bhasya, Peria Vachan Pillai and Védantadésika. 
These celebrated personages were not far from Ramanuja in point of time, and their 
traditions and beliefs were directly derived from the immediate successors of Ramanuja. 
Moreover, the opening paragraphs of Saranagathi gadyam, as well as the texts of the other 
gadyams, are almost the same in style and content, as his introduction to Gitabhasya.° 
Ramanuja’s authorship of the gadyas cannot therefore be questioned. The great Vedanta 
Desika and others of the northern school, as well as Pillai L6kacharya and others of the 
southern School, are united on this point. So the suggestion of some critics that doubt 
Ramanuja’s authorship of the Gadyas, has to be dismissed once for all, as unfounded 
and indefensible. 
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The position of Ramanuja regarding Prapatti must be studied as related to all of 
his works. Désika declares that Ramanuja has expounded the doctrine of Bhakti in his 
Sri Bhasyam and Gitabhasyam and that he has expounded the doctrine of Saranagathi 
in his great Gadyas. (R.T.S. 24, p. 171). 

Ramanuja has no doubt expounded the greatness of Bhakti in his Gitabhasyam 
and Sri Bhasyam, quite in accordance with the textual context. He is not opposed to 
Bhakti at all. It is also admitted definitely as a valid means to Mukti. It is on account 
of this that he expounds the secret of Bhaktiyoga in his gitabhasyam declaring the same 


there as 
‘WiaAVTHAATTATATS 


Even while commenting upon the Charamagloka, the Supreme Rahasya of Saranagathi, 
Ramanuja describes it only as relating to Bhaktiyoga. Prapatti is prescribed here not 
as a substitute to Bhakti, but as an aid to it. So it is an Afiga or part of Bhakti there. 
Prapatti is absolutely essential for Bhakti-yoga, as the very commencement of it becomes 
impossible without Prapatti. 

Even in his Vedartha Samgraha, while describing the means to Mukti, Ramanuja 
declares that the Supreme is attained through Bhakti, which is uninterrupted, and which 
has taken on the character of the most vivid and immediate vision of the Lord. But this 
depends entirely upon Prapatti. An inclination towards God is to be got through self- 
surrender only. Only by offering one’s all and one’s very self at the feet of the Lord, does 
one develop Bhaktiyéga.9 

Though Ramanuja propounds the doctrine of Bhakti, as the means to the attain- 
ment of Mukti, he also admits the efficacy of Prapatti as a direct means to the realization 
of Godhead. In his three great Gadyas, the literary gems that are the out-pourings of 
his love for the Supreme person, Ramanuja expounds the doctrine of self-surrender. 
These Gadyams are called ‘Sarasvatam Sasvatam’, and are said to be of utmost import- 
ancel0 by Védanta Désika. It is said that all the other works of the Acharya, though 
very great, were only a preparation for the singing of this great Saranagathi gadyam. 
This gadyam is an exposition of the Supreme Milamantra, Dvaya Mantra and Charama 
Sloka. Vedanta Desika analyses the Saranagathi gadyam as explaining each word of the 
Dvayamantram, the Milamantram and the Charamasléka.!! This gadyam is considered 
as the crown and culmjnation of the expositions of Ramanuja, by all sections of his fol- 
lowers. 

Prapatti was not a new invention of Ramanuja. It is enjoined in the sacred scrip- 
tures and the Smrtis, Itihasas and Puranas, and it was being observed by the Savants of 
the past, such as Nathamuni and Yamunamuni who were the great predecessors of Rama- 
nuja. Ramanuja himself was initiated into the three great Rahasyas by his preceptor 


9. ‘Teac aratae aorfastitacarhrerey’; “TTA sy erqeaea- 
cuTaTeT q. @ P. 97. S, S. R’s Edition. 

10. Het BAlaay - 122. 
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Gostipurna. Ramanuja taught the doctrine of Prapatti to his innumerable disciples and 
opened the gates of emancipation to the majority of human beings that were depressed 
owing to their inability to follow the hard discipline of Bhaktiyoga. 

All these show that Ramanuja held Prapatti as a direct means to Mukti. 

The Saranagati-Gadyam describes self-surrender which is complete and uncondi- 
tional. It is nant for not perfecting another means, but for the attainment of the eternal 
service of the Lord. The Prapatti that is observed in the Gadyam is, thus, definitely for 
being blessed with divine communion. It may be asked, why then, there is a prayer for 
the continuance of Parabhakti, Parajfainam and Paramabhakti. This Bhakti, that is 
prayed for in this context, is not that which happens to be the Upaya or means to salva- 
tion. On the other hand, it is the life-long Bhakti of a Prapanna that is prayed for here, 
as in the st6traratnam of Alawandar. So, the Prapatti here is not for the enrichment of 
and completion of Bhakti, but is, on the other hand, for the attainment of Moksa directly. !2 

A mere prayer for Parabhakti and Parajfiana and Paramabhakti should not be 
mistaken for Bhaktiyoga, which is the Upaya or means for the attainment of the goal. 
Bhakti and Jhanam are the two things that are always to be sought for by each and every 
aspirant. Bhakti becomes enriched and remains eternally with the individual self, even 
in the state of Mukti. Thus the Bhakti that is prayed for in the gadya is the Phala or the 
fruit of the Sadhana, and not an Upaya. It was Ramanuja’s conviction that Moksa was 
not possible of attainment for one, without one’s complete surrender at the feet of the 
Lord. He says in his Védartha Samgraha that there is no way of emancipation, without 
surrendering absolutely to the Lord.!3 

The Vaikunta gadyam describes that one who is in the habit of chanting conti- 
nuously the dvayamantra, realizes the Summum Bonum. He exhorts all, in that gadyam, 
to take refuge with the Lord, to be saved. 


ERAT Ward ATTA eatfacata Yerad Treaa a wg ...... ataaracoeiaea- 
WG ATACAASHAATT ACTTATANTAT ATTATAAT 1’ a. T. 


Ramanuja has definitely stated in this gadyam his firm conviction that Prapatti 
at the feet of the Lord is also the direct means for the attainment of the Supreme bliss of 
the eternal service of the Lord. 


‘URRAH AAR ANAT AATAT aA HATTA: (a. 7.) 


explains the object of desire, and for the attainment of that, there is no means other than 
surrender at His feet. This is expressed in the phrase— 
12. ‘aa aafradcaercatfadt: Teafer Tet Tea: TTA 1 
WT. HT. of Sudarsana Suri. 
‘ay atraraanaafadl agararrradad ayat wadearatfaat Teuaaarelat 
SeqreaTy T. AT. of Desika. 


*Parabhakti is described here as HSATHOTAAT and not with the idea of an Upaya.’ 
Periavachan Pillai’s commentary. 


13. ‘Vaart aarealiaad wTaerafareaty arrqaad sia’ q. FW. P. 79. S. S. R’s Edition. 
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‘qe A ACTATARTINTT: SAAN HerHtfeagals areata ArawA: ’ 
(4. 7.) 


which categorically affirms that Prapatti is the direct means to the goal of God-realiza- 
tion. It is impossible to set aside all these significant statements that reveal the position 
of Rimanuja regarding this Upaya. It must, therefore, be admitted that Ranfanuja affirmed 
both Bhakti and Prapatti as means to Mukti. Ramanuja has shown in his Gadyams 
that one, though bereft of the performance of Karmayoga, Jianayoga and Upasanas, 
that are ordained as Upayas for the attainment of Godhead, 


(TANT AHHAITCATATA aaeTAAA ETA CT aS LAST, a. Taq) 


though enmeshed in ignorance, though overpowered by hindrances for the commence- 
ment of Parabhakti and others, and though not endowed with the true knowledge of the 
reality, would be capable of obtaining release from bondage, and be blessed with the 
eternal service of the Lord and infinite bliss of Divine communion, sheerly on account 
of the compassion of the Lord that is awakened by one’s uttering the Dvaya Mantra 
and surrendering oneself at the feet of the Lord, in any manner whatsoever. This very 
statement of Rimanuja bears testimony to the fact that Prapatti was held by him, as 
also a direct means to Mukti, just as an indirect means. 

Prapatti was being observed as a direct means to Mukti, even before Ramanuja, 
and Ramanuja has given only a reorientation to it in his glorious gadyas. If he did not 
deal with it in his Sri Bhasyam and Védartha Samgraha directly and thoroughly, there 
was no occasion for it, as he was bound down by the textual context there. Ramanuja 
has synthesised this philosophy of Sadhana in the light of, the teachings of the scriptures, 
the priceless traditions of the past, the glorious expositions of a long line of illustrious 
and eminent teachers, and the mystic wisdom of the God-intoxicated alwars, in such a 
unique manner, that he gives equal importance to both Upasana (or Bhakti) and Prapatti, 
without harming either. He has expounded in his great works that Bhakti cannot be 
actualised without Prapatti. Likewise, the other aspect of Prapatti, namely its efficacy 
to function as a direct means to Mukti, has also been emphasised. Thus Bhakti and Pra- 
patti are both valid means to Mukti, according to Ramanuja, and there is no contradic- 
tion between these two. 

Two sub-schodls namely Vadagalai and the Tengalai schools emerged after the 
time of Ramanuja, and the teachers of both Sampradéyams developed the doctrine of 
Prapatti. The Tengalai Sampradéyam was expounded by Pillai Lokacharya and Manavala 
Mahamunigal, whereas Védanta Désika was the Chief of the exponents of the Vadagalai 
school. “ 

The credit of explaining, elaborating, reaffirming, consolidating and establishing 
on solid grounds, the doctrine of Prapatti goes to Sri Védinta Désika, one of the greatest 
successors of Ramanuja, in the School of Visistédvaita. Desika has expounded the inner 
meaning and significance of the doctrine of Prapatti in all its aspects, on the authority 
of the sacred scriptures, Puranas, Itihisas, Agamas, the Divya Prabandhams and the 
expositions of the ancient Acharyas in his Magnum Opus, “The Rahasya Traya Sara’, 
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which is the finest fruit of his mature mind. This great work is a landmark in the history 
of Srivaishnava philosophy, as it is an original and authentic exposition of. the essentials 
of Vedanta, as related to Sidhana. The exposition of Prapatti here, is all-comprehensive 
and definite. Many important topics such as the nature and scope of Prapatti, the difference 
between Prapatti and Bhakti, fitness for Prapatti, the accessories of Prapatti, the mode of 
performing Prapatti, the conduct of a Prapanna, have all been dealt with in a masterly 
way in this work. Had it not been for the timely exposition, clarification and systematiza- 
tion by Desika, of the very many points referred to above, the doctrine of Prapatti would 
have ever remained hazy and indefinite. WVédanta Désika has based his expositions in- 
variably on the innumerable authorities of the Srutis and the teachings of the ancient 
masters, and never does he give an arbitrary or imaginary account of it. 

It is a fact that this religion of Saranagathi was a subject of study even before 
Desika. A number of post Ramanujaite Acharyas had formulated their own views about 
it, and this fact may be known from the very many references that are found in the Rahasya 
Traya Sara. Vedanta Desika wrote a work in Sanskrit namely ‘Niksépa Raksha’, in defence 
of Prapatti. One endowed with the rare gifts of the acutest logical acumen, a thorough 
mastery of the subject, a clear and lucid way of exposition, a staunch. devotion to the 
cause, and a wonderful sense of syncretism, like Vedanta Desika, is hard to be found in 
the field of Indian Philosophy, and Rahasya Traya Saram, one of the noblest works of 
this eminent personality, has stood as an authority, for all time, on the religion of Sarana- 
gati, and has inspired many a philosopher-devotee to find his pathway to Mukti. This 
philosophy of self-surrender is thus an intrinsic part of Védanta, and has a rich and weighty 
tradition. | 


Prapatti is a direct means to Mukti: 


The ever existent means for the attainment of the Supreme Goal of life, the eternal 
bliss of Divine Communion, is the ever merciful Lord Himself. Bhakti and Prapatti are 
the two ways of awakening Divine mercy which is to be sought for the realization of all 
aspirations, both worldly and spiritual. The multitudes of souls are floundering in this 
world in an ocean of reason and doubt, and they cannot save themselves without faith 
in the saving grace of the Lord. The ever merciful Supreme Being has allowed the Jiva 
freedom of action, since He is free from cruelty or arbitratiness.14 He has made man 
strong enough to withstand the temptations and to march steadily on the path of progress 
towards spiritual perfection. He has, out of compassion, granted him the necessary know- 
ledge in the form of the scriptures, by means of which, he can understand and follow 
the ways of that Universal Being and attain Him alone in the end. 

A change of heart on the part of the Jiva, and a sincere prayer for Divine mercy, 
change his whole career and make him forgivable. The philosophy of Sadhana in this 
school is based on this fundamental truth of Divine Grace and human endeavour. 

This human endeavour, which is adopted for the awakening of Divine Grace is 
of two categories viz., Bhakti and Prapatti. 


‘afrasafasra agatrarcatcory (X. A. ar. 23. Pp. 159.) (Fat. fa. 17.) 


44S, B Dope any ; 


198 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


Bhaktiydga and Prapatti are the two chief Upayas to be adopted for attaining salvation. 
These two means are quite different and distinct, and are meant for two different types 
of aspirants. These are the only two ways of gaining spiritual perfection, according to 
this school of thought. 


wat IAAT ais TWIeAT aT HEA | 
qieatse Aaa seat aA HEGaferghy: (Quoted in %. 4. AT. 29 P. 234.) 


Bhakti and Prapatti are very closely interrelated, and are generally given a common name 
as Prapatti or Bhakti. The difference between the two viz., Bhakti and Prapatti is pointed 
out by terming them ‘Sadvaraka’ or ‘Anga Prapatti’, and ‘Advaraka’ or “Angi Prapatti’, 
respectively. Bhakti is included in Prapatti and Prapatti is included in Bhakti. That is 
why Bhakti is called Sadhana Bhakti, and Prapatti is called Sadhya Bhakti. Those, who 
adopt Prapatti as the sole and direct means, are adopting Sadhya Bhakti whereas those 
who adopt Prapatti as an auxiliary means to perfect another means (viz., Bhaktiyoga), 
are adopting Sadhana Bhakti. The fundamental difference between these two means is 
this, namely, that Prapatti is a sub-means in one, and the Chief means in another. Both 
the aspirants of the path of Bhaktiyéga and Prapatti are virtually prapannas since the 
former adopt it as an anga or part of Bhakti, whereas the latter adopt it as an independent 
means. Likewise both of them are Bhaktas, for Bhakti is the Phala or fruit for one and 
the Sadhana or means for another. 


‘CATATS AMA AT TTATAT ATTAT 
Romaaafearat wearata a afeat uv’ (<. FT. AT. 8. P. 103.) 


Prapatti or self-surrender is an essential factor of Every spiritual discipline. When 
the aspirant realizes that he cannot get his desire, either by himself or with the help of 
some other, he takes refuge, with unshakable faith, in the Lord, for attaining his goal. 
He chooses God as the means of attaining his aspiration. Surrendering himself at the 
feet of the Lord is absolutely essential for a successful practice of Karmayoga, Jianayoga 
and Bhaktiydga.!5 

Self surrender or Prapatti may be observed for two-purposes. 

(1) It may be followed for perfecting another means like Bhaktiydga. This is 
called Sadvaraka Prapatti, for it is used as an indirect means of perfection. This prapatti 
enriches and perfects Bhaktiy6ga. The aspirant who is confronted with innumerable 
hindrances to his career of Bhakti Y6ga surrenders himself at the feet of the Lord, and 
prays to Him to lead him safely on the path of Bhaktiyéga to his goal. Bhaktiy6dga is 
the chief means of this type of aspirant, and he observes self-surrender for the commence 
ment and perfection of his chosen means of Bhaktiyoga. This is also called Anga Prapatti 
as Prapatti is here a part of Bhaktiydga. 

(2) Prapatti may be observed as a direct means for attaining Mukti itself. As_ 
it is capable of perfecting any other means, it can also function as an independent means 
to mukti. For this aspirant, there is no need for any other means for the attainment of 


15. B. G. 2-61; 6-14; 7-14; X—10: 18-66. 
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his Goal. Though Prapatti is inclusive of Bhakti, Bhaktiyoga is not adopted here as means 
to Mukti. This is called Advaraka Prapatti or self-surrender as the sole and direct means. 
Prapatti is the chief means and Bhakti is a part of it and so, is also designated as Angi 
Prapatti. 

The Supreme Being waits for the observance of some Vyaja for his intervention, 
in saving the Jiva from the Wheel of Samsara, though He is Himself the goal and the 
endeavour, the Prapya and the Prapaka. The Sastras affirm that God’s mercy needs a 
Vyaja to function, and that Bhakti and Prapatti are those Vyajas. 


Prapatti is a substitute for Bhakti: 


The scriptures have prescribed different types of meditation for different classes of 
aspirants, according to their respective competence and temperaments. The Sitrakara 
affirms that all the modes of Vidyads are different and distinct from one another though 
all of them are meant for the same goal of Mukti.!6 The scriptures ordain those different 
types of Vidyas for different types of aspirants who are qualified for it. The unity of the 
several vidyas is affirmed, and the aspirants are required to choose any one of those Upasa- 
nas for attaining their goal, as each and every Vidya has the same Phala.!7 Even as there 
is a distinction between one Upasana and another, according to the respective qualifica- 
tions or competence of the aspirants, and even as one Vidya is an alternative to another, 
there is a distinction between Prapatti and the different Vidyas. Prapatti is again a subs- 
titute for any one of those thirty two modes of Upasana, since the goal for both is the same. 
As some aspirants after Mukti are qualified for Dahara Vidya, some for Madhuvidya, and 
some others for Sadvidya, and so on , on acount of their special qulifications and tempera- 
ments, some are qulified for Prapatti. Prapatti has been prescribed as a substitute for 
Bhaktiyoga, and is meant for a diffrernt class of aspirants.18 


Bhakti and Prapatti: 


Just as there are differences in Upasanas, there are differences in Nyadsavidya also in 
different Sakhas of the Vedas. Namaskara is said to have three forms, and likewise Pra- 
patti is also of different kinds. All these are capable of yielding the desired object, accord- 
ing to the competency of those that adopt them.!9 

The path of Bhakti is to be built up very carefully. It is to be developed on Atma- 
dargana, for which, the means of Karmayoga and Jfianayoga are to be adopted, strictly 
according to the injuctions of the scriptures. This is an elaborate and difficult design. 
It is so very Sublime that an ordinary man cannot follow it. So it is not within the com- 
petency of one and all. For Bhaktiyoga certain requirements are absolutely necessary. 
They are: 

(1) Capacity to understand thoroughly the meaning of the Sastras, as relating to 
Karma, Jiiana and Bhakti. 


16. S.B. II—3-56. 
17. S. B. II—3-57. 
fe ee. ee F: 107. 
$9; 1s OOTY. 108, 
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(2) Ability to perform fully what all has been ordained in the scriptures. 

(3) The Sastraic qualifications of birth in the three higher castes, and qualities 
like Astikya, Sadichara, Samskara and others. 

(4) Siativic patience to wait for any length of time, till all prarabdha karmas are 
completely exhausted by endurance, for the attainment of the Highest.2° 

Being endowed with all these requirements, without any exception, the aspirant 
embarks on the path of Bhaktiyoga to attain the Absolute. He distinguishes the self 
from the non-self, and engages himself in the performance of his duties, with no interest 
in the results thereof. By constant practice he gains self-realization and realizes the spiri- 
tuality of the souls, as well as the subservience of all souls to the auspicious Paramatman. 
This God-consciousness develops into upisana or meditation upon the Supreme. This 
steady remembrance of the Lord is to be repeated along with the practice of Astangayoga, 
till it results in a direct and vivid comprehension of the Lord. He attains then, the Highest. 
Goal of life, viz., the eternal service of the Lord. 

This path of Bhaktiydga is strewn with infinite pitfalls. There is a hurdle at every 
step, and there is very little chance of one’s reaching the goal. The multitudes of obstacles 
that stand in the way of Sadhana, have to be carefully cleared, and for this, the Sadhaka 
has to adopt Prapatti at the feet of the Lord. It may be argued that the effort put in, in 
this direction would never go in vain. This is true, but yet, it cannot be said when the 
fruit will be attained, as it is subject to the condition of exhausting all Prarabdha Karmas 
by endurance. It may take a Kalpa or a Manvantara or a Yuga. The aspirant of the 
Bhaktimarga has, therefore, to wait patiently for any length of time for attaining the 
Highest. The example of Vyasa and others who had to wait patiently for a long time 
has been given as followers of Bhaktiyéga. Bhaktiyéga thus requires the fulfilment of 
each and every condition without any exception.2! It collapses even if one condition is 
not satisfied. 

But Prapatti is not so. It is a means which is within the competency of one and all, 
without any restriction. The essential requirement for Prapatti is any one, or a combina- 
tion of the following: 

(1) Inability on the part of the aspirant for adopting such upayas as Bhaktiyoga, 
Karma and Jana. 

(2) Ignorance of the required knoyieles of the Sastras as relating to Upasanas 
and the like. 

(3) Sastraic disqualifications of birth and others. 

(4) Inability to endure delay in attaining Mukti. 

An aspirant becomes fit for Prapatti, even if any one of the above conditions is 
obtained. These may occur in combinations of two, three or four also.22 The very dis- 
qualifications for the adoption of Bhaktiyoga are the requiroments of Prapatti. Want 

bo. RIT. S. 10. P. 109. tHRSOY OPO Cy es) 

21. ROTTS. 9, Po 10%. 

22. Those who have one of the above four conditions are of 4 classes; those who have two of 
these are of 6 classes; those who have three of these are of 4 classes; those who have all 
the four are of 1 class. Total; 15 classes of aspirants fit for Prapatti. 

—R. T. S. 10. P. 109, 
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of a thorough knowledge of the Sastras, along with the ability to perform all that is ordained 
therein, need not discourage and deter any one, for the Sastras have prescribed an alterna- 
tive way for this arduous and steep path of Bhaktiyoga, so that the weak and the infirm 
also might attain the same goal of Divine Communion. The special requirements of 
Prapatti are threefold as follows2:: 

(1) A knowledge of the nature of the relationship between the Jivatman and the 
Paramatman. 

(2) Akinchanyam or want of ability for adopting any other means. 

(3) Ananyagatitvam—aversion to all interests other than the one desired, or a 
determination not to seek refuge with any one other than the Supreme Being.?4 

Prapatti is thus meant for a particular class of aspirants who are incapable of 
adopting the means of Bhaktiydga, due to want of knowledge and ability, who cannot 
bear any delay in attaining their objects of desire and, who are blessed with the true know- 
ledge of their subservience only to the Supreme Being. Prapatti stands efficiently as a 
substitute for Bhakti, and guarantees the Lord to one and all without any restriction. 

Prapatti preserves in itself the essentials of Bhaktiyoga without its hard condi- 
tions. It has a universal appeal as there are no restrictions to it. It is powerful enough 
as to avert all hindrances. It is a means for achieving all aspirations. It is to be observed 
only once. It produces the result very soon. It is also easy of performance. It yields to 
no opposition or obstacles.25 

Prapatti is just like the Brahmastra which by itself is capable of yielding the result, 
without the intervention of any other. Just like that missile it will not tolerate the adop- 
tion of any other means along with it.26 

The differences between the requirements for Bhakti and Prapatti may be noted 
as follows: 


Bhaktiyoga — Prapatti 
1. A thorough knowledge of the scrip- 1. The knowledge of the relationship 
tures relating to the philosophy of between the soul and the universal 
Karma, Jiiana and Bhakti. Being. 
2. Ability to perform all that has been 2. Inability to perform all those things 
ordained in the Sastras. | that are required for Bhaktiyoga and 
others. 
3. The Sastraic qualifications of birth in 3. All people are qualified for perform- 
the three higher castes. ing Prapatti without any restriction 


of caste or bith. 

4. Performance of Karmayéga and Jfiana- 4. Performance of any other thing is not 
yoga is necessary for Atmadarsana, necessary, as Prapatti itself stands in 
which in turn leads to Bhaktiydga. place of Parabhakti and leads on to 
Parajfianam and Paramabhakti. 


23. R.T.S. 10, P. 109. 
24. R.T.S. 10, P. 109. 
95° R. T. 3.8, /P) 104 
26. R.T.S.8, P. 104. 
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5. One must have the patience to wait for 5. The inability to endure any delay in 
any length of time, till all the ills of attaining Divine Communion. 
Prarabdha Karma are exhausted by 
experience, for the attainment of God- 


head. 
6. Bhaktiyéga is a very steep and sub- 6. It is easy of performance and within 
lime scheme that it is above the capa- the competence of one and all. 


city of ordinary men. 
7. Bhaktiydga is to be repeated and prac- 7. This is to be performed only once for 


tised till the time of departure from a thing. 
this world. 

8. The practice of the eightfold yéga is 8. This cannot tolerate the adoption of 
essential. any other means with it. 

9. The time of liberation is uncertain. It 9. This yields the result very quickly. 
may take any length of time as it is The man who has performed Prapatti 
subject to the complete experience of attains the goal, according to the in- 
all Prarabdha karmas. tensity of his desire, either at once or 


at the end of that life. His moksa 
: will be waiting his disembodiment. 
10. The mass of sins amassed in all the 10. Prapatti is capable of destroying even 


previous births, as well as those to that part of the Prarabdha Karma 
come, are destroyed on account of the that has not yet begun to result in 
efficacy of Bhaktiy6ga. But the Pra- addition to the Samchita Karmas. So 
rabdha Karmas have got to be com- the Prapanna is not obliged to be 
pletely experienced. born again and again to exhaust the 


Prarabdha Karma just like the aspi- 
rant of the Bhaktiyoga. 

It is seen from the above that Prapatti has all the merits of Bhaktiyoga without its 
limitations. It is, just like BhaktiyOga, a means for the attainment of all types of desires, 
both worldly and spiritual. The speciality of Prapatti is that it has a universal appeal, 
without any restriction unlike BhaktiyOga. Akinchanyam and Ananyagatitvam are the 
two necessary requirements of Prapatti. Prapatti is by itself capable of acquiring the 
desired fruit and does not depend upon any other means. 

The Stitrakara, affirms that ‘the fruit is from Him as it stands to reason’. 


BoA SIT: ’ (it. AT. 11—2-37.) 


As the Supreme Lord is the bestower of all kinds of desires, Prapatti or self-surrender 
at the feet of that ever merciful God happens to be the means of attaining ali kinds of 
objects. The aspirant gets Bhakti, if he performs Prapatti for the sake of Bhakti, or gets 
Moksa itself, if he performs Prapatti for the sake of Moksa itself. All the fourfold — 
Purusarthas are secured through Prapatti, as through Bhakti.27 The Visnu Purana 


27. R.T.S.8, P. 105. 
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for fresh wealth, delusion and sorrow, only so long as one does not perform Prapatti 
to the Lord.28 


Prapatti also is thus a direct and valid means to Mukti. 


The Three Mysteries or Rahasyas imply Self-surrender: 


The Sastras deal with the triple philosophy of the Reality, The goal and the way 
for the good of the soul that is enmeshed in Samsara, from beginningless time. The know- 
ledge of the Sastras is enshrined in a remarkable way in the three Rahasyas. They are 
the Milamantra, the Dvaya and the Charama Sloka.22 The Milamantra has three words 
and comprises of eight letters. Of these the first word is the Pranava which sums up the 
wisdom of the sacred scriptures. This is the Supreme Mantra of Nyasa vidya. 

According to tradition the Milamantra is the expansion of the Pranava, and the 
Dvaya Mantra is an expansion of the Milamantra. The Charama Sloka is for the elabora- 
tion of the same theme. It contains three letters, each of which forms a word. The first 
letter “St” connotes the Paramatman, the sole cause of the Universe, the Saviour of all, 
the innerself and controller of all, the Sarvasesin and the Lord of Sri. It also denotes 
the relationship of the Lord with others by means of the usage of the dative case. The 
middle letter ‘3’ affirms emphatically the realtionship of subservience of the Jiva only 
with the Lord. The third letter ‘4’ refers to the Jiva who is to be saved, who is of the 
nature of knowledge and bliss, who is atomic and different and distinct from matter, 
and who is entirely subservient to the Lord. Thus the Pranava affirms that the Jiva is 
entirely dependent upon the Supreme Being. The second word ‘Namas’ comprises of 
two letters each forming a word. It signifies the abnegation of self-conceit and self-depen- 
dence. This word means Saranagati. It prays for the annihilation of evil. This one word 
itself signifies the entire wisdom of Vedanta, as it prescribes the self-oblation of the Jiva 
to the Paramatman. The third word ‘Narayana’ is significant and relates to the Supreme 
Brahman, who is the ground of all existence, who is immanent in one and all, and who, 
at the same time, transcends in eminence all others and to whom this soul is to be offered. 
The word Narayana is in the dative case, and this implies that the goal of self-surrender 
is that the Lord should accept the Jiva and appropriate it to His eternal service. This 
sacred Mantra prescribes Saranagati as the Chief means of attaining the Lord. 

The Dvaya Mantra makes the meaning of the Milamantra more explicit. This 
comprises of two parts. The former relates to the means, while the latter relates to the 
goal. The former part forms one sentence, while the latter contains two sentences. The 
first part of this eminent Mantra connotes the Supreme Lord who is inseparably united 
with the Goddess Sri to form the Supreme Reality, who is overflowing with Vatsalya, 


28. ‘aaaraeaar arSararaaiecaargay | araaarfa ae caraerersrarearagy 
fa. J. 1-9-73. 


29, The Mulamantra ‘Al AAT aTaTaNTy’ 
The Dvaya: ATAATTIANACH ATM WI AA Area Na aA: 1’ 
The Charama Sloka: ‘Taqaierftasy araH aT aT | aeeaT TaTTIAY Atetfaerrty 
Ararat: i’ 
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Svamitva, Sougeelya, Saulabhya and Daya. The word ‘Charana’ shows what the Jiva 
has to hold on for being saved. The Jiva has to realize his utter unworthiness and has 
to cast himself to be saved on the lotus feet of the Lord shedding all egoism. The Lord’s 
mercy will then spontaneously shower on him. The word ‘Sarana’ signifies that the Lord’s 
feet are the means of attaining the Highest Object of desire. The word ‘Prapadye’ shows 
the way of surrendering oneself to the Lord. It signifies the need for renouncing egoism 
and self-responsibility. It points out that an aspirant who is utterly helpless by himself, 
should entrust the burden of his protection to the Lord, naving unshakable faith in His 
saving Grace. Thus, the first part of this Supreme Mantra prescribes self-surrender at 
the feet of the Lord. The second part of this great mantra indicates the Supreme Lord, 
as the goal of attainment, as inseparably united with Sri, as one who is the goal as well 
as the endeavour and as one whose eternal service is to be attained for all time to come. 
The word ‘Narayana’ in this part signifies the Sarvasesi as qualified by all perfections 
and goddess Sri, and as the Nirathisaya Bhogya. The dative case found here signifies 
the prayer for eternal service to the Lord as found in the Milamantra. The quintessence 
of this sacred Mantra is this: “I take refuge in the two holy feet of Sriman Narayana, 
the Lord of Sri, for attaining the eternal service at the feet of Sriman Narayana”. This 
holy mantra brings out the full implications of the supreme Tatva, and so has pre-emi- 
nence over other Mantras. 

The third great Mantra, the Charama Sloka ordains self-surrender at the feet a 
the Lord. This Divine imperative implies the abandonment of the sense of egoism. This 
Supreme Rahasya lays bear that self-surrender is meant for one who is unable to follow 
any other means, and that this does not need the fulfilment of any other condition. This 
-mystery contains three sentences and has twelve words. The first sentence enjoins the 
means to be adopted. The second signifies the fruit of Prapatti. The last sentence relates 
to the conduct of one after Prapatti. The Divine injunction to renounce all Dharmas 
signifies the non-requirement of any other Dharma for Prapatti, or the state of an aspirant 
who has given up the adoption of any other Dharma for the attainment of his goal. The 
words ‘HT THA ’—‘Only me’, show the supreme Being who is qualified with Soulabhya 
and other auspicious qualities, who is the bestower of all desires, and who, by Himself, 
is the Chief means of all attainments. The words ‘Saranam Vraja’ prescribes Nyasa quali- 
fied by Mahavisvasa and others. The sentence ‘I shall release you from all sins’ signifies 
the omnipotence of the Lord who takes upon Himself the burden of saving the surrendered, 
and the destruction, in totality of all obstructions to Divine Service. The assurance ‘Do 
not grieve’ points out that the aspirant should be free from anxiety after he has entrusted 
the Lord with his care.3° 

Thus, these three Supreme Rahasyas explain and eicrae the theory of Saranagati, 
and prescribe it as a means to be adopted for attaining Moksha for those who are in- 
capable of following Bhakti Yéga. 


Accessories of Prapatti: 
Though Prppatel does not need any other condition like Atmadargana or Karma- 


30. lephgayauaderi: pp. 7-8. 


PRAPATTI 205 


yoga or Jianaydga as in the case of Bhaktiyoga it comprises of five angas or parts which 
are essential for it. These form six along with Atmaniksepa. 
These are as follows: 


(1) Will to do whatever is agreeable to the Lord. 
AVTH CATH: 

(2) Avoiding whatever displeases Him. 
sifaacaea ATTA 

(3) Utter helplessness. 
HTIIAA 

(4) Supreme faith. 
aatazare: 

(5) Seeking His protection. 
TeCTATTTy 

(6) Surrender of the self. — atenfarata: 


Of these six, Atmaniksepa or Nyasa is the Angi, or the the main factor, for which 
the other five are accessories or Angas. This is just like the statement ‘Astinga Yoga’ 
or the eight fold dhyaina yoga, consisting of the eight factors namely—Yama, Niyama, 
Asana, Pranayama, Pratyahara, Dhyana, Dharana and Samadhi, of which the last namely 
‘Samadhi’ is the Angi for which the other seven are Angas. Prapatti is therefore called 
‘Sadanga Yoga’, taking into consideration the totality of the Angi and the Angas, the 
main factor and its accessories.3! 

Lakshi Tantra (17-74) definitely declares that the five are accessories to Nyasa in 


the following stanza.? 


‘fratqracaatal a: TSaTSATT: | 
aaa sara. TT eahy 


These five Angas are the natural conditions that exhort the aspirant to offer him- 
self to the Sarvasesi for getting his protection. Self-offering becomes impossible in the 
absence of any one of these. The aspirant intuits himself to the will of God, and sub- 
mits himself without any reserve to be instrumentalised according to His will. He gets 
his will emptied of egoism, and attunes it with the redemptive will of the Lord. He forms 
that Satvic motive to follow the will of God. 

Anukilya Samkalpa and Pratikiilya Varjana result out of the ‘Pararthya lana 
or ‘Sesatva’ knowledge that he exists only for the satisfaction of the Supreme. It is this 
true knowledge of his subservience to the Lord that enables the aspirant to determine 
to do what is agreeable to Him and to avoid whatever displeases Him. 


gue ew 1S. TI-P.110- 
ga te LS. 11. P: 110, 
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The aspirant realizes that the entire universe, comprising of the sentient and the 
non-sentient entities, forms the body of the Supreme, and so determines to act in a way 
which is agreeable to all. 


ara wait aati wTtagg: | 
waetata aed FH arafacas frsaa: (X. A. AT. 28. P. 229.) 


Karpanyam or helplessness is very essential for becoming worthy of Divine mercy. 
This may be: we 
(1) the reflection upon one’s unworthiness or helplessness 
or 


(2) the absence of pride or being endowed with humility. 

This expresses the feeling of incapacity to follow any means like Karma, Jhana or Bhakti. 
This feeling of wretchedness or helplessness helps the aspirant to abstain from seeking 
any Upaya other than God, for the attainment of his aspirations. The aspirant feels 
convinced that there is no other means for him as pointed out in 33—‘ arquyqreaqrarat 
fafrafafeefeat 1’ This utter helplessness of the aspirant heightens the compassion of the 
Sarvaraksaka. 

Mahavisvasa or Supreme faith in the saving grace of God is absolutely essential 
for observing Prapatti. Prapatti becomes a show and proves ineffective, if it is not per- 
formed with absolute and firm faith in the Universal Saviour. This means that Prapatti 
becomes possible only when one has unshakable confidence in it. This serves two pur- 
poses.34 

(1) This leads to the performance of Prapatti without entertaining any doubt 

whatsoever. 

(2) This frees one from all cares or anxieties after that performance. 

Goptrtvavarana is also an essential anga, because seeking Divine mercy is the only 
hope for Moksha. Though every one is entitled by one’s true nature to Moksa, one can- 
not get it without asking for it. It has to be asked for, just like other Purusarthas. Protec- 
tion would not be given when it is not sought.3> 

These five are inevitable for the performance of Prapatti. The last factor is the 
Atmaniksepa. This is very significant, for, without this surrender cannot be complete. 
Seeking protection from God with implicit faith in His saving Grace has to be followed 
by the self-offering to the Sesi, to be saved. Protection cannot come from him, at whose 
hands it is sought, if the object to be saved is not actually handed over to his care. So 
the aspirant, who is incapable of following the prescribed path of Karma, Jhana or Bhakti, 
but who has unshakable confidence in the saving mercy of the Supreme Being, offers 
himself to that universal redeemer to be saved, with the firm conviction that it is also a 
gift of God’s Grace. 

33. Laksmi Tantra, 17-77. 
oat. S. 11-Pt1 
35. Lakshmi Tantra, 17-72. 
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These five angas and the angi may be seen in all Saranagatis observed by the ancients. 
The Supreme Dvayamantra enshrines all these angas. The Saranagati of Trijata and 
Vibhisana have become classical examples, and the above five accessories are found in 
their Sarandgatis.36 

The truth that Nyasa comprises of the five accessories may be evidenced from an 
analysis of the above classical instances of self surrender. All these factors can be found 
out either explicitly or implicitly in all contexts of Prapatti without an exception. These 
are invariably found even in all instances of deposits of property with others in ordinary 
life.37 

A person who deposits a property, which he cannot keep safely, with another, 
does invariably act in a pleasing way to him with whom he deposits it. He will never 
incur the displeasure of that person. He places full confidence in the ability of that person 
to keep that property safe. He also requests him to take the property to his care, and 
begs him to be its custodian. Then he makes over the property to that person actually, 
and after that, he becomes rid of all cares and anxieties. This is what is found invariably 
in all instances of depositing, and these apply in full measure to Prapatti also. 

Vedanta Desika analyses the significance of these five accessories in a very remark- 
able way. These accessories signify the essential attitude and aim of the Sadhaka: of the 
five accessories, Anukilya samkalpa and Pratikilya Varjana make the Sadhaka avoid 
all transgressions of Divine commands. The Anga ‘karpanya’ makes him feel that there 
is no other Upaya. Mahavisvasa or Supreme Faith in the saving grace of the Lord makes 
the Sadhaka attain firmness of the mind. Goptrtvavarana signifies the will of the Lord 
to save. Each, of these five angas, thus serves a special purpose and makes this yoga 
possible. The aspirant after Mukti will be over-swayed by the true knowledge of his 
subservience to the Sarvasesi, and he rightly thinks that all these are dependent upon 
the ever merciful Lord.38 | 

It becomes established, in the ultimate analysis, that Prapatti becomes possible 
and effective only under the following conditions: 

(1) One should attune oneself to the will of God, by keeping away from trans- 
gressing Divine Laws. 3 

(2) One should be definite that there is no means of redemption other than the 
Supreme Lord. : 

(3) One should have that firmness of mind for placing unshakable faith in the 
Lord. 

(4) One should be convinced of the redemptive will of God. 

(5) One should actually entrust the Lord with the burden of one’s protection with 
a feeling of thorough subservience to Him. 


—— —$—$ $$$ 


36. see R. T.S) Uh pp. eti-t12. 
37. R. T. S. TisPoakz. 


38. Teart: Saas: aafefe wrasoradteam: aa srearaorarfecfacfaatradata 
ateayT | Wad eateqar sy faacfaqa saa Tearead eer Tea Ta AAT eas al eh CATS 
arearteate: uw’ tA. AT. U1. P. 114. 
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Complete surrender or Sanga Prapadana: 
Vedanta Desika describes Prapatti as follows: 


wae FAI Cat FATA al FaaA qa ATaa qleathaaatyaatea waeAA | a: 
qeaTaeHaatacaatT Haat aAatseraafeatantafaae ctafag: %. a. AT. 


A person who finds himself incapable of attaining his desired object by himself, or by the 
help of others, entrusts that burden of securing it to some one who is verily capable of 
getting it to him. This action of placing the responsibility upon some one is Prapadana. 
The intention of the surrendered is that the object of his desire should be secured for him, 
without any of his efforts thereafter, by that person on whom he has placed this burden. 
This is a ‘Mativisesa’, or a particular kind of knowledge of the form of implicit confidence 
of attaining the particular object of his desire without his personal effort, and solely with 
the help of the person to whom he has surrendered. This Prapatti can be observed by 
one and all for attaining all kinds of aspirations. The Sastras ordain that Prapatti can 
be performed at the feet of the Supreme Vasudeva for the attainment of Mukti also. 

In this Upaya, the surrender of one’s self or ‘Atmanivedana’ is the Angi, and the 
other five are accessories or Angas. This Atmaniksepa must be ‘Yathavasthita’. One 
should be fully aware of the fact that one has no independence either in Prapatti or in 
the fruit thereof. This also in only a ‘Vyaja’ and not the main cause of one’s attainment 
of perfection. The ever merciful Paramatman is the spontaneous and eternally persent 
resort.39 Moreover, in Prapatti also, there cannot be even the slightest tinge of Ahamkara. 
It is not something of ours that we are dedicating to the Lord. All the sentients and the 
non-sentients are verily the property of God, and we were so long labouring under the 
misconception that they belonged to us. We, as well as all that is ours, belong to God 
and we were not so long fully endowed with this true knowledge, owing to our beginning- 
less Avidya Karma. We had really become Atmapahararasikas, entertaining the idea of 
ownership in another’s property. When the aspirant realizes his true nature of being 
subservient to the protector and Sesi of all, he sheds all egoism and surrenders himself 
to the Lord, just like some one surrenders a jewel belonging to another to that person 
himself. The aspirant says—I have surrendered this self, which is verily your property 
to you alone.‘ 

What is the exact attitude, then, with which the aspirant has to surrender himself 
to the Lord? Vedahta Desika describes as follows: 

‘Prapadana is the specific reflection of one’s being Sesa to the Lord being entirely 
dependent upon Him, which reflection has, the surrendering of the responsibility of one’s 
protection as the most important feature, so as to severe all interest or connection with 
one, in the protection or the fruit thereof, of one’s self or those that belong to oneself. 
This reflection comprises of three important factors: 

(1) Svartipa Samarpana 

(2) Bhara Samarpana, and 

(3) Phala Samarpana. 

39, Hea SaaTaAITay | 
40. N.V. 18. 


PRAPATTI — 209 


The soul should realise that he lives only as the Sarira of God, and that he has 
his being only in Brahman, and that he belongs to Brahman only. 

A number of texts! enlighten us on this essential nature of the soul. The Jiva 
should, therefore, realize his utter subservience to and utter dependence upon?2, the 
Supreme Being, and should discard Ahamkara totally and offer his self to God, who is 
its real owner as laid down in the scriptures. So the aspirant after Prapatti should declare 
to God that he, as well as all that belongs to him, is verily the Lord’s. This is Svariipa 
Samarpana. 

Bhara Samarpana is the most important factor of self surrender. In fact this is 
its unique feature. Protection is sought here of God, and that responsibility or burden 
of protection, is placed on the Lord by the aspirant, for he cannot protect himself or those 
that belong to him, without the Lord. The aspirant who feels incapable of bearing the 
burden of self-protection entrusts the Lord, who is the Sadhya and the Sadhaka, with 
his care. Atmaniksepa is rightly called the surrender of one’s responsibility, for the pro- 
tection of one’s self as well as of what is one’s.43 If Bhaktiy6ga demands self-effort and 
arduousness on the part of the aspirant, Prapatti entrusts the Lord with that responsibi- 
lity. The Prapanna casts himself on the mercy of the Lord and becomes rid of all cares 
and worries. This is Bharasamarpana. 

The next aspect of Prapatti is Phalasamarpana, or the abandonment of desire in 
the fruit. The fruit of this protection should be considered to be the Lord’s alone, for a 
true Prapanna knows that he is existing for the satisfaction of the Lord only, being His 
Ananyarhasesa. He realizes that he belongs to the Supreme Being alone, and therefore 
is nothing for himself or has nothing for himself. He renounces the egoistic feeling of 
the ‘I’ and the ‘mine’, and so will have nothing to gain for Himself. His protection is 
only to glorify the Lord himself. It serves only God’s purposes, as he is entirely dependent 
upon Him. God rejoices at the redemption of the self and on the gain of a lost-self to 
his side.44 So the fruit of this protection also should be considered to be primarily His. 

Vedanta Desika summarizes the meaning of Prapatti in the following two stanzas: 


‘HAE ARAVA ATATHS TAT | 
ae sttaetacarara fafa: 
taltad cane cqaag cared ATA : 
‘eqaceatea cara cafenaeaia ai raat) (ara BIH 1, 2.) 


The words ‘#¢ 4 4a’ and ‘zaary’ signify that the Jivitman, the Sesa, exists for 
the satisfaction of the Supreme, and that the realization of Divine will is the only end of 
Prapatti. This is Svariipa Samarpanam. The words ‘raweada frat’ and ‘Aaa + 
aq’ signify ‘Bhara Samarpanam’. The words ‘he 7a 7 HA’ signify that the ‘Rakshana 


41, ‘arenrfa art a aA’ ‘earerocreraaer BT Ag: TTA’ 
42, AAATEAPATA AA TAA A, ACAI ACTA. 


43. ‘arearetancarat areata sere’ wet GA 17-79. 
44, Aa aemATTET Geo careafaq aaa | a Eas 
PTAA CATAAAT Seat | BeHy TEA 17-73. 
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Phala’ is also of the Lord. When we analyse these essential aspects of Prapatti and compare 
them with other spiritual disciplines we find that (1) Svaripa Tyaiga and Phala Tyaga 
are common to all aspirants after Mukti, whether they are following the path of Bhakti 
Yoga or Prapatti. | 

(2, Bharanyisa or the surrender of the responsibility of protection is an addi- 
tional factor (Angi) to one, who performs Prapatti, by virtue of his being unable to follow 
other means. 

(3) Raksha Bhara Nyasa is common to all Prapannas irrespective of the objects 
desired by them. 

(4) The surrender of one’s Svariipa, along with the Phala, is required in addition 
to Bharanyasa in the case of all Prapannas who desire for Mukti only.4> 

The mode of performing complete surrender has been stated in one sentence by 
Vedanta Desika as follows: ‘One should surrender the responsibility of one’s protection 
to the Lord, uttering the holy ‘Dvayamantra’, and being accompanied with all the five 
accessories such as ‘Anukilya Samkalpa’ and others, along with the Anusandhana of 
‘Kartrtva Tyaga’, ‘Mamata Tyaga’, ‘Phala Tyaga’ and “Phalépaya Tyaga’, also paying 
due respect to his ‘Guruparampara’.46 

Complete surrender consists in the act of surrendering the responsibility for the 
protection of one’s self, along with the surrender of one’s Svariipa and the Phala arising 
from it, preceded by the giving up of: 

(a) the thought of one’s doership; 

(b) the thought of ‘Mamata’ or ownership as mine; 

(c) the thought of interest in the fruit thereof; 

(d) the thought that he himself adopts the means for obtaining the fruit and that 

Prapatti is the cause of the fruit. 
It must also be accompanied with: 

(a) the five accessories of Anukilya Samkalpa, Pratikilya Varjana, Karpanya, 

| Mahavisvasa and Goptrtvavarana. 

(b) The uttering of the holy Dvayamantra. 

(c) The homage paid to the ulustrious line of his preceptors. 

The abandonmept of doer-consciousness results out of the true knowledge of his 
subservience, for all time, to the supreme Being alone. He has attained doership only 
through the merciful Lord. The abandonment of his attachment to the surrender and 
to its fruit thereof, results out of the “7 TACHATCAAT ATA . 

The giving up of the thought, that Prapatti is the Upaya for the fruit, results from 
a thorough knowledge that the performance of Prapatti is only a remote cause to a vivid 
and comprehensive vision of the Supreme, and also that Prapatti is incapable of willing 
to grant the fruit being itself an Achetana. 


45. ‘AMAATAATATSa caEqTfeaAs TT | 
afasat weaTaecataistsaar feta: 1 
FA CATA VATIAT: TTHOTAATA | 
Tae HS fra rea aH AAHTS ATTA 
46. R.T.S. 12, P. 116. <A. AT. 12, P. 115. 
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The abandonment of these perverse thoughts affirms that one should, at the time 
of Prapatti, reflect upon the primeval cause of everything, the Supreme Being, who has 
endowed the self out of sheer compassion with the body, the senses, the discriminatory 
knowledge and the rare opportunity of uttering the holy Dvayamantra, as the primary 
means of attaining Mukti. He wills to shower His grace upon those that seek Him and 
happens to be the direct and immediate means to Mukti. Thus Bhagavan is understood 
from the Sastras to be the existent means to Mukti, and the aspirant should perform 
Prapatti with this true knowledge that his Prapatti is only a Vyaja to awaken Divine 
Grace. Complete self-surrender must be inevitably accompanied with all these acce- 
sories and reflections. 


Prapatti is to be performed only once for a thing: 


Prapatti is to be performed only once for a thing, as laid down in the Sastras, 
being accompanied with all the above accessories. This is compared to the function of a 
clever archer who shoots the arrow at the aim in a moment. The Upanisads lay down 
that the soul is to be installed in Brahman as follows: 


MHA TI: ALT RTCA HA TACHA TAT 
ATAAT ATA ALATA AAT i’ (H. S. 114.) 


The Pranava is the bow. The self is the arrow. Brahman is the target. So it must 
be hit at the aim with great care. One should have keen concentration in so doing. 

This ordains the way in which the soul is to be offered to Brahman. The act of 
surrender is to be actually done once only for one thing. If he thinks of doing it again 
it becomes evident that he is lacking in Mahavisvasa. But nothing prevents the aspirant 
from surrendering the responsibility for protecting some other thing, or for some fruit 
other than that, for which he has performed Prapatti before. Prapatti may be performed 
as pointed out above for all purposes and the aspirant may perform it again and again 
for different purposes. An aspirant after Mukti will however perform Prapatti once in 
his life, for the purpose of Moksha. But, at a later stage, he may perform ‘94: 37@a" 
for getting rid of the consequences of any transgressions that might have occurred un- 
noticedly. This second Prapatti it must be noted, is meant not for securing Mukti, but 
only for a different purpose, namely the removal of any Aparadha that might have been 
committed. This second Prapatti is not an essential factor at all, if only, at the time of 
surrender itself, the aspirant has prayed for protection from such transgressions during 
his lifetime after Prapatti. Thus it is established that Prapatti is only ‘Sakrtkartavya’ 
and not to be repeated as in the case of Upasana. 


The various types of Prapatti: 


Prapatti is broadly classified into two types namely ‘Ukti Nista’ and ‘Acharya 
Nista’. 

Ukti Nista is Prapatti that is observed by one’s utterance of the words of surrender. 
Some aspirants have no knowledge of all the Angas, such as ‘Anukiilya Samkalpa’ and 
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others. But they possess the qualification of Akinchanya, namely that they have no means 
of protection other than the Bhagavan. They will also be endowed with the faith that the 
Lord would save them, if only a prayer is made to Him. Such people are required to 
follow the mode of Uktinista. They pronounce before the Lord, the words of surrender 
taught to them by their Acaryas as follows—‘‘May you take upon youself the burden of 
protecting me’’. This is just like the surrender of the ignorant princes to an emperor, 
accompanied with the utterance of words taught to them by their nurses. A boy who is 
even ignorant of the meaning of words and sentences utters “Wafa frat cfg’ at the doors 
of good men, and actually gets favourable response immediately. The words themselves 
carry weight, and it is not necessary that their meanings have got to be understood always. 
The Lord who is the Universal saviour cannot ignore even this mere utterance of an aspi- 
rant who entirely depends upon it. Ramanuja declares in his Gadyam. 


‘aa fare wart gaaeat cara’ 


and affirms that redemption would be the responsibility of the Lord when the Dvaya 
mantra has been uttered, be it in whatever manner. The savants of the past have also 
affirmed the same fact that the utterance of the aspirant seeking protection would never 
become fruitless before the ever compassionate Bhagavan.47 

An Acharya nista is one who depends entirely upon his Acharya. The Acharya 
includes the protection of his disciples also in his own prapatti as part of it. The Sandilya 
Smrthi ordains this mode of Prapatti and says that the Preceptor has to state—This is 
my son, my servant and my disciple and he is to be saved’’.48 An Acharyanista is sure to 
enjoy the fruition of Prapatti, as he delights in the service of the devotees of God. This 
aspirant gets himself intimately connected with his Acharya, and owing to that alone 
comes to be saved. Vedanta Desika quotes the statement of Mudaliyandan in this connec- 
tion as follows: ‘Just as a lion leaps from one mountain to another along with the insects 
that cling to his body we also have been saved when Ramanuja crossed the Samsara, 
owing to our natural and intimate relationship with him’.49 This quotation expresses the 
idea that ail those, intimately connected with a Prapanna, are going to be saved, by virtue 
of the Prapatti performed by him alone. The protection accorded by mother Sita to the 
other demonesses along with Thrijata, as well as the protection given by Rama to the 
four followers of Vibhisana, along with the protection given to him, have been cited as 
examples. But it must be noted here that the Acharya is required to ag Prapatti 
separately on behalf of each of those that seek refuge with him. 

Acharya nista has thus been expounded as being capable of according protection 
to the aspirant along with the Acharya, being included in his own Prapatti. This has 
been further elucidated by Desika in his Nyasa Thilaka as follows: 

‘Just as a blind man is kindly led by one who is not blind, and just as a lame man 
is taken in the boat across the river by the boat-man, and just as the children of the servant 
47. BfaarTaeta—o1; aAteUTIAeTA—84, 92. 
48. ‘Ta: Seqecarfeea: aeaq F fraaaq 1’ 
49. R.T.S. 8, P. 103. 
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of a king enjoy the pleasures of the palace, even though they do not know the King, even 
so the Acharya is certainly capable of making the disciple attain God.50 In the first example, 
there is effort on the part of the aspirant but want of knowledge. He walks with the help 
of one who is endowed with the eye of knowledge. This is Uktinisté. The second example 
illustrates Acharyanista. In this case there is the fact of knowledge but the effort is absent. 
On account of the efforts of another, he also gets the desired result. 

It is ascertained from the Sastras that salvation is impossible without surrender 
at the feet of God, in some way or other. It is some times said that Bhigavatabhimana 
and Bhagavadvisayavasa result in salvation. Here it must be known clearly that these 
bless the aspirant, in some way or other, as to take refuge in Prapatti or Bhakti to result 
in Mukti. There will be some connection with Prapatti even here. These two noble factors 
namely, ‘Bhagavatabhimana’ and “Bhagavadvisayavasa’ enrich and promote the develop- 
ment of the Upaya he has chosen. They by themselves cannot be the cause of Mukti. 

In this connection it must be stated that there is another type of Prapatti in usage 
according to the timeless tradition. This is called Svanista. A person who is endowed with 
the true knowledge of the Jivatman and the Paramatman, as well as of the Parama Purusi- 
rtha and the means of attaining that goal of life, may himself perform Prapatti at the feet 
of the Lord independent of others. The Prapatti that is performed by such an aspirant, 
with all the necessary accessories of Karpanya and Mah§avisvasa, is sure to work out 
his salvation. This type of aspirant who can directly approach the Lord with full faith 
in His saving grace is called a Svanista, and he needs not the help of Another in his per- 
formance of Prapatti to the Lord. The great Yamuna, Ramanuja and Desika have all 
followed this way of Prapatti. 

A person who is thoroughly enlightened upon the philosophy of the Reality, the 
end and the means, but, who unfortunately, had not had an occasion to perform Prapatti 
formerly, though he has implicit faith in Prapatti as the sole means of attaining Godhead, 
_may perform Prapatti directly at the feet of the Lord when he is urged to do so. One 
who is endowed with the necessary knowledge of the means as well as the way of its per- 
formance, is an Adhikarin for savanista. 

When God does not ignore the Prapatti done by an ignorant person who utters 
the words of Prapatti, as taught by others, He will certainly not neglect the conscious 
and willing surrender of an enlightened devotee. We have only to note that such an Adhi- 
karin is very rare among the common generality of the aspirants. 


Arta Prapatti and Drpta Prapatti: 


Prapatti or self-surrender at the feet of the Supreme Being is the means of attain- 
ing the fourfold Purusarthas of life through the ever compassionate Bhagavan. Those 
that are after objects other than Mukti have desire in the fruits thereof and they attain 
the same. But aspirants after mukti cherish for nothing else other than the attainment 
of the Supreme Bliss of Divine Communion. They pray to God for nothing else, as 
Bhagavan is the only Prapya or the object of attainment of them. So, such aspirants 
choose God as the means of their attaining the eternal service of Paramatman. Among 
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such aspirants after Mukti, there are two types according to the urgency of their desires. 
They are called Arta Prapannas and Drpta Prapannas. Some pray for immediate salva- 
tion, as they cannot bear any separation from the Lord, whom alone they desire to attain 
without any delay. They are so much moved with the fiery love of God that they attain 
Him at once. They are Arta Prapannas. Their Arti, or intense yearning, is verily the 
cause of their attaining the Lord quickly. Some others surrender themselves unto Him, 
with the prayer to lead them on to His eternal service, granting them His communion 
at the end of their life-time. They are called Drptas. Why should there be any difference 
at all between these two in point of time, regarding the attainment of the fruit? It is justly 
due to the difference in the prayers they make to the Lord, and this difference in prayers 
to the Lord is again due to the Variations in their meritorious deeds of the past (Prarabdha 
Sukrta Visesa). An aspirant who prays for immediate attainment of the Lord attains 
Him without delay, whereas another who prays for his attainment at the end of that life- 
time of his attains the Lord soon after that. He gets the happiness of devout worship 
of the Lord here for some time more than the other, but after the end of that life, he attains 
the same happiness of serving the Lord for all time to come, being rid of all his Karmas 
in Moksa. Thus the difference between an Arta and a Drpta is described according to 
the intensity of feeling and the ability or inability to bear any delay in attaining the Supreme 
object of life, and it must be remembered that there is absolutely no difference in the 
enjoyment of Divine Bliss, between them.5! | 


A Prapanna is a Krtakrtya: 


When once an aspirant has performed Prapatti at the feet of the Lord for the pur- 
pose of attaining Mukti he becomes a Krtakrtya, or one who has done what ought to be 
done, what should be the mental disposition of such a Prapanna? Ramanuja declares 
in his Gadyam that such a Prapanna should be free from all cares and doubts regarding 
the attainment of the true knowledge, vision and eternal service of the Lord. 


‘asaTTSTATN Tce freee: ’ UT. 


The Lord who is worthy of our confidence, and who is verily capable of our redemption 
and who happens to be our means of attainment of eternal bliss, will have taken upon 
Himself the responsibility of our protection, and so, we have nothing more left to be 
done for purposes of our protection. The attitude of such a Krtakrtya must be as follows: 
1) The Prapanna should have no doubt regarding the fruit of his Prapatti 2) He should 
be free from all fears and anxieties that pestered him before. 3) He must discard totally 
all other ends of life. 4) He must also discard in totality all other means meant for the 
sake of attaining salvation. 5) He must be rejoicing heartily at the Supreme end of life 
that he is to be blessed with. 6) He would reflect upon the glory of the Lord who is really 
worshipped through all the duties of one’s station in life, such as the Panchamaha Yajiias. 
7) He must serve his ruler, the Sarvasesi, by implicitly obeying His commands, as known 
from the Sastras, just like the liberated souls serve Him directly according to His wishes. 
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8) He must lead the rest of his life with a spirit of loving service to the Lord and His fold, 
avoiding even the least offence to any one>2. 

It was on account of the infinite compassion of the Lord that even we, who were 
wandering in Samsara, were blessed by our kind Acharyas that enlightened us upon the 
truth and taught us the way of saving ourselves. They most kindly initiated us into the 
holy Dvayamantra and completed our Prapatti to the Lord. So the Lord will pardon 
all our sins and grant us His communion as desired by us. With this faith the Prapanna 
should lead the rest of his life.53 

The aspirant should have grief and anxiety regarding his salvation only prior to 
Prapatti, for without it, Prapatti will not be effective. But the aspirant should be rid of all 
grief after Prapatti. If it continues even after Prapatti, it must be understood that Prapatti 
is incomplete, and that the fruit will be delayed up to such a time by which it becomes 
completed.54 Thus a Prapanna has nothing more to do for the purposes of salvation 
after Prapatti, other than reflecting upon the glory of the Lord and the Supreme bliss he 
is to get. 


How would a Prapanna be steadfast in his knowledge of the Reality: 


A Prapanna who is endowed with the true knowledge of the philosophy of reality, 
the goal and the way would rejoice to lead a befitting life in this world beneficial to him- 
self as well as others. He would, by the might of that true knowledge, be capable of en- 
countering and overcoming all obstacles. Vedanta Desika expounds the nature of such 
a Svanista admirably in the Svanistabhijfianadhikara of his Rahasyatrayasara.55 

A person can be known to be in the proper state regarding the true knowledge 
of the Reality by the following marks: 

(a) He would be free from sorrow or depression, even when he is abused and 
dishonoured by others, owing to his knowledge that these faults would relate 
only to his body and the like and never to his essential nature. 

(b) He would pity those people who would amass sin by abusing him and thus 
do harm to themselves. 

(c) He would feel grateful to those people who revile him as they would be re- 
minding him of the faults plausible in one. 

(d) He must possess a mind free from any vikaras at such of those revilers of 
his, as he is convinced of the fact that they behave so, only according to the 
prompting of God directed according to our and their past Karma. 

(e) He would also rejoice that he is exhausting the store of his Prarabdha Karma 
in part, in the humiliations thus inflicted. 

The essential nature of the Jiva is that: 

(1) he is different and distinct from matter; 

(2) he possesses the knowledge that can enable him to be agreeable to one and all; 


52. R.T.S. 13, P. 118. 
53. N. V. 19. 

54. R.T. S. 14, PP. 119-120. 
55. R.T. S. 14, PP. 119-120. 


216 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


(3) he is utterly helpless; 

(4) he is entirely dependent upon, and subservient to, the Lord and 

(5) his good is possible only from the will of God. 

When the aspirant is steadfast in his essential nature of the above type, as ascertained 
from the Milamantra, he will have all these marks. Only he who has all these charac- 
teristics may be said to be steadfast in his Svaripa. 

The follovang are the characteristics, by means of which one can be understood 
to be firm in one’s Upaya: | 

(a) He should understand that Iévara is his Pah: protector, and never some one 
other than Himself. | 

‘(b) He should not entertain fear and anxiety, even when he confronts with causes 
of fear even to the extent of death, but, on the other hand, he should become pleased 
that he is coming nearer to the Supreme desire of his life viz., Mukti. 

(c) He should have Supreme confidence in the Lord, the Universal Saviour, 
Whom he has chosen for his redemption. 

(d) He should give up further efforts of his own to save himself, when once he 
has entrusted his care to the Lord. 

(e) He should feel convinced that the removal of evil and the attainment of good 
are in the hands of that Lord alone. 

If one has all these signs he may then consider that he is steadfast in his Upaya, 
as prescribed in the former part of the Dvaya and the first half of the Charamasloka. 

A person who is firm in his Purusartha or Supreme object of life will have the 
following signs: 

(1) He would not feel any attachment to the maintenance of his body, as it is 
subject to his past Karma. 

(2) He would be convinced that nothing would happen in this world except ac- 
cording to the will of God, even if he is anxious about it. 

(3) He would experience such things which are not forbidden in the Sastras, 
that come to him by the will of God and without his seeking, with the reflection that he 
is exhausting the fruit of his Prarabdha Karma. 

(4) He would neither be elated nor depressed upon his gaining or losing something 
in this world, as they are the consequences of his Karma. 

(5) _He would love immensely to serve. the Lord according to his essential nature; 
and 

(6) He would have an intense yearning for attaining the Supreme Object of his 
life and bitterly cry out for the same. 

If one finds these signs in oneself, one may then realise that one is steadfast in 
one’s Purusartha which is indicated in the dative ‘Narayanaya’ in the ‘Milamantra’, in 
the word ‘Namas’ in ‘Dvaya’, and in the latter half of the ‘Charama Sloka’. 

The above characteristics show the mental equipoise of a Prapanna, as well as 
his dispositions. The Prapanna lives in this world even after Prapatti and he never dis- 
cards the world. Association with this world does not bring him down from his stand. 
He considers his life in this world as an opportunity afforded to him by God to dedicate 
it to Him alone. The after-life of a Prapanna is led here with the never-fading Divine 
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consciousness. He feels glad to spend his time here, in loving service of God and the 
Godly souls. He is a Santa, Danta, a Titiksu and an Uparta who leads a saintly and devoted 
life, and who inspires and enlightens godliness in all that come near him. He marches 
steadily at the goal, never even once losing sight of it, and rejoices at the great good he 
is to get. He never feels either glad or sorry for either the gains or losses he sustains in 
this world, for he is endowed with the true knowledge that all these gains or losses are 
extrinsic to the essential nature of the self, and that they have come upon him only accord- 
ing to his past Karmas. He will be free from all worries or anxieties as he would be sure 
of attaining the Supreme goal of his life through divine Grace. The Prapanna does not 
run away from the life of the world. He would be in it but not of it. Mere enjoyment 
of sorrows or pleasures that are unavoidable due to the impact of Karma does not harm 
him, for he would be entirely disinterested in those things. Thus we find that a Prapanna 
submits himself wholly to the will of God and reflects upon his essential nature of being 
subservient, to the Lord, even while going through the experiences of this world. 


How should a Prapanna conduct himself in this world ? 


A Prapanna, who has entrusted the responsibility of his emancipation to the Supreme 
Being, has nothing more to do in that behalf. He has also no responsibility of his regard- 
ing the maintenance of his body etc., in this life, for that is shaped strictly according to 
his previous Karma. Then how should the Prapanna conduct himself in this world till 
the fall of his body? He cannot lead a wreckless life here, as it does not befit him. He 
is not required to seek any other means for his emancipation. The only thing he is required 
to do is to prepare himself thoroughly for the eternal service of the Lord that is to follow 
immediately by a line of conduct which is Svadutama and Svayamprayojana—an end by 
itself. It is this loving service of the Lord that is to be practised here wholeheartedly. 
The Prapanna should dedicate the rest of his life here to the service of the Lord, by means 
of which alone, he derives immeasurable delight. Vedanta Desika summarises the duties 
of one after Prapatti, as follows: : 

(1) For the sake of the excessive delight of hearing the noble qualities of the Lord, 
he studies with good men the sacred texts of Vedanta. 

(2) He delights in reciting as well as listening to the sweet and noble sayings of 
the God-intoxicated Alwars. 

(3) He follows a line of conduct which is faultless and pleasing to one and all, 
while performing the duties of his station in life. 

(4) He will be convinced of the fact that his responsibility regarding the seen 
and the unseen has ceased, as it has been entrusted to the Lord.5® 

Vadanta Desika states in his Rahasyatrayaséram that Bhagavan Ramanuja pointed 
out the duties of a Prapanna as follows :>7 

(1) Studying the Sri Bhasya and spreading the knowledge got from it. 

(2) Ifincapable of this one should study and propagate the sayings of the Alwars. 

(3) If incapable of even this, one should spend his time in Divine services in holy 
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temples such as lighting lamps, wreathing garlands, offering food and preparing sandal 
paste, etc. 

(4) If one is incapable of even this, one is required to meditate on the meaning 
of the holy Dvaya Mantra. 

(5) If even this is not possible one should at least seek the goodwill of some Sri- 
vaisnava who is well disposed towards him and should spend his life with him. 

These are constructive commands, and take into account the various capabilities 
and dispositions of all kinds of people. What is important here is that the Prapanna 
should so shape his life here on earth after Prapatti, that he will on no account be dis- 
sociated with the reflection of the ever blissful Supreme. The lifetime of a Prapanna here, 
after Prapatti, is in no way different from that of a Mukta for this devout self will be 
blessed with the delight of divine service in an equal measure. The Prapanna never thinks 
of extrinsic objects of the world, but instead, reflects upon the auspicious qualities of the 
Lord, by means of which alone he subsists. So, the mode of conduct that is laid down 
for a Prapanna is only that which enriches delight in the thought of the supreme. 

So a Prapanna engages himself in the loving worship of God throughout his life 
here, and observes without fail the duties of his station in life, as they are Divine Com- 
mands. He seeks spiritual knowledge from suitable Gurus and prays of the Lord for both 
Jnana and Bhakti as these are always desired. He must also associate himself with such 
noble souls as are established in true knowledge. He must follow a proper path, lest he 
should fall into the pitfall of thinking of his own superiority and the inferiority of others. 
He should also remember his utter helplessness and his dependence upon Brahman. He 
need not lament for what is past, but he should make himself fit for the future by reflect- 
ing upon his present fitness, owing to the mercy of the Lord. 

A Prapanna should serve Archa form in which the Lord has incarnated Himself, 
out of compassion towards the devotees, and derive out of it immense delight of divine 
communion. He must remain ever grateful to the holy Acharyas who initiated him into 
the real knowledge of Paramatman and the way of attaining Him, and also remain grateful 
to the Lord who has of his own natural compassion saved him from the shackles of Samsara 
through such holy preceptors. 

Visayasvadam, or indulgence in the sense object, is the one important thing that 
is to be totally discarded by a Prapanna. Likewise he should ever cherish the memory 
of the great Acharya who has done him immense good out of infinite mercy. 
He must take care never to speak of his superiority lest he might be deprived of 
Karpanyam. Similarly the most important thing that he should utter always is the holy 
‘Dvaya Mantra’, which keeps him ever in the remembrance of his steadfastness, in the 
means of Prapatti. The one thing he should invariably avoid, by speech, thought or 
action, is offence towards the Brahmavids or Bhagavatas, lest he might not incur the 
wrath of God. Similarly what he has to do, to enrich the attainment of this supreme 
object in life, is loving service to noble Bhagavatas, such as the holy Acharyas. Thus, a 
Prapanna is required to conduct himself here, after Prapatti, in the above way, so that 
he may feel always the delight of the company of the ever blissful Paramatman whom he 
is to attain thereafter.58 
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A Prapanna should be guided by the Sastra: 


A Prapanna who has placed the burden of his redemption on the Lord is verily 
like a liberated soul, as he has become rid of his sins. Till the time of his release from 
bondage of this world, he is to continue in this world alone, and he is required to follow 
the Sastras as he cannot know directly the will of God then. 


‘ware fafera cancel avragal .... . wqacfa aredtaactirg 1’ 
X. A. AT. 17, P. 129. 


In this world a Prapanna cannot escape contact with different kinds of people. He rejoices 
at the sight of spiritually favourable people, and dreads the company of the spiritually 
unfavourable ones, whereas he becomes indifferent towards those who are neither. If 
this conduct is not followed, it means he is leaning towards Artha and Kama. The wrath 
of Bhagavan is kindled if good and noble souls are illtreated or treated with contempt. 
Likewise god becomes disgusted with those that become subservient to even spiritually 
unfavourable people, on counts of wealth and desire. Treating those who are neither 
the one nor the other serves no useful purpose and, god will have no regard for him. 

The advice of Bhagavan Ramanuja is also in accordance with the codes of Sastras 
that prescribe the particular conduct to be adopted by one, in regard to the above three 
classes of persons. 

That which does not agree with the Sastras is Asuric in nature and is to be totally 
avoided. The Sruti and the Smrti are the commands of the Lord, and he, who transgresses 
them, violates the commands of god. The term ‘fawaatfe’ used by Alavandar in his 
Gitarthasangraha 5? signifies that it should be followed without exception. So one is 
bound to follow the duties of his station in life. | 

The holy texts ordain that the ordinances of the Sastras are to be strictly followed. 
A Prapanna will incur the displeasure of the Lord, if he fails in his duty, and for him 
there is no greater hell than this. The observance of the ordinances of the Sastras is helpful 
to one and all. It removes the hindrances to the completion of Prapatti, in the case of 
those who have not yet completed their Prapatti, whereas, in the case of those who have 
completed Prapatti, it will get them the favour of the Lord, and will guard the Prapanna 
from incurring the displeasure of the Lord in future. 

The Sastra Padhati is of two categories, namely, the obligatory and the permissive. 
The Kamya Karma yields the respective fruits that are desired, and has to be performed 
strictly according to the Sastraic injuctions. The performance of Ajfia Karma is meant 
for avoiding the Lord’s punishment. A Prapanna is warned against the performance of 
Kamya Karmas for certain extrinsic ends of life, but he may perform them with the pur- 
pose of serving the Lord thereby. If a Kimya Karma is not performed there is not trans- 
gression, but if a Nitya or a Naimittika Karma is not performed, it amounts to trans- 
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gression. A Prapanna is therefore required to follow the ordinances of the Sastras without 
fail, till the time of his journey from this world.6! Thus a Prapanna is treated on a par 
with an Upasaka, in regard to the performance of the Nityanaimittika Karmas of his 
station in life. . ; 


Should the Prapanna atone for his offences? 


It is sometimes argued that a Prapanna has won divine grace to the full extent, 
and so there is no need to make any atonement for sins, committed even deliberately 
by one, after Prapatti. It is also stated by some that even sins, committed by a Prapanna 
deliberately, do not cling to him, though there is no authority to support this. Likewise, 
it is argued that the Prapanna need not atone for even sins deliberately done, and that 
there will be no punishment meted out to him, even though he does not atone for them. 
Even the argument that there will be no delay in the attainment of the supreme goal, 
even though such offences are committed, if in case he is impatient of delay, is put forward. 
It is further said that there would be neither any break nor any diminution in the service 
of the Lord here, that is obtained as a result of past meritorious deeds, even in the case 
of those who have deliberately sinned, after Prapatti. 

All the above arguments serve the purpose of maintaining the power of Prapatti 
and glorifying the auspicious qualities of the Lord. But they do not represent the correct 
position. . 

It is not at all likely that a Prapanna, who is guided by the Sastra, and who is solely 
devoted to the loving service of the Lord, will offend against the Lord by committing 
deliberate sins. It is possible that some offences do occur, on account of his Prarabdha 
Karma, and owing to the adverse conditions of space, time and circumstances, as well 
as Owing to inadvertence. But all these are not deliberate, and so do not stain him at all, 
as in the case of an Upasaka. But, if a person does not pray to the Lord at the time of 
Prapatti, to clear off such sins as lead to further sins, it is possible that such sins do occur, 
owing to certain defects in himself. It must be understood that God, the Universal saviour, 
will not discard one who has thus fallen a victim to such lapses. He stands by, ever ready 
to save even such a Prapanna. On account of His unfailing Grace, the aspirant realises 
his weaknesses and sins, feels ashamed of himself, heartily repents for them and performs 
such Prayaschitta as is suitable for him. What is then this atonement? It is nothing other 
than performing Prapatti at the feet of the Lord for pardoning him his offences.62 If 
an aspirant takes up Karma Yoga and others as means to Mukti, after performing 
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prapatti for the sake of Moksa he is committing an offence for match also he is required 
to perform an atonement. 

According to this, it becomes clear that one should perform Prapatti again at the 
feet of the Lord for pardoning such of the sins committed deliberately by him. But it is 
to be remembered that he should not perform Prapatti for Moksha a second time, because 
that has been granted for his former Prapatti itself. The purpose of the second Prapatti 
is only to gain the pardon of the Lord, for the offences committed against Him. Even 
if such a Prapanna does not perform Prapatti, he will not be deprived of his Supreme goal 
of Moksa for which he has surrendered his responsibility to the Lord.63 Then why should 
he perform Prapatti again praying Him to pardon his offences? It is meant for the purpose 
of winning Divine favour so that He may not punish him even lightly for his offences, 
which result in the breakage or diminution of divine service here. The Sastras ordain 
that the Lord never forsakes one who has surrendered unto Him but punishes him in 
such a way, as a generous king punishes the attendants of his harem, in order to correct 
them and keep them safe from offending in future. 

God is even merciful, and so he directs those that are gentle to seek his pardon, 
but punishes mildly those that are hard by nature, just for the sake of correcting them. © 

It should not be doubted, therefore, that the Prapatti will be in vain, even in the 
case of those that deliberately commit sins for which they are punished by the Lord. In 
the case of such Prapannas that have not performed a further Prapatti for their deliberate 
sins, there might be delay in release from Samsara through their life time being extended. 
Likewise, they suffer certain handicaps such as becoming blind and lame and having 
disobedient sons and the like.6¢ God will not punish him very severely as before. Nor 
will he be very kind to him. The punishment given to a Prapanna is light, just like that 
given to the princes. A further Prapatti is ordained, in order to avoid even this light punish- 
ment. Transgression of Divine command is harmful in two ways. Firstly, he misses the 
happiness of Divine service, and secondly, he has to suffer the fear of punishment. So, 
it is ordained that a further Prapatti must be performed to atone for such offences. The 
following factors affirm this position :— 

1. The tradition of observing a further prapatti by the savants of the past. 

2. The sacred texts that ordain methods of atonement for sins in the case of 
Prapannas. 

3. The texts that declare delay in attainment of Mukti for those who did not 
indicate the time of obtaining it, at the time of Prapatti, though they could not bear delay. 

Though the statement ‘aaqaryeat alatfacatfa’ is a general one, the other state- 
ment namely—‘sTafeafafea ara acgaaax asia’ refers to particular instances. So 
it is clear that a further Prapatti is the atonement for the deliberate sins of one com- 
mitted after Prapatti. It cannot be argued that a further Prapatti is ordained, only in 
the case of those who have not performed Prapatti to cover even the subsequent deliberate 
sins, because there is no such statement that Prapatti may be performed to cover even 
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the future sins to be done deliberately. If people come to know that the original Prapatti 
can be observed in such a way as to cover future sins, the text ordaining a further Prapatti 
becomes futile, as no one would even think of it. The general statement applies to all 
cases, except the particular, and so, the text ordaining a further Prapatti for atonement 
of deliberate sins stands valid. 

It cannot also be argued that the first Prapatti may be performed in such a way 
as to cover deliberate sins of the future, according to one’s own will, even though not 
sanctioned in the Sastras. Then the same will apply to even Bhaktiyoga or Upasana. 
This standpoint is opposed to the authorities of the expositions of the Acharyas like Bhaga- 
van Ramanuja and others. A Prayaschitta has to be observed only for an offence already 
committed by one, who feels remorse for it, and never in anticipation of some offence in 
future. There cannot be an application without an occasion.® 

So it stands to reason that one takes to a further Prapatti for atoning the sins actually 
committed by one after the original Prapatti. So one has to perform a further Prapatti, 
in the occurrence of deliberate sins after the original Prapatti. The Prarabdha sins of 
one are the root causes of future deliberate sins. So, if one is afraid of the possibility of 
future sins, he should perform Prapatti to atone his Prarabdha sins of the past, so that 
he may get rid of such deliberate future sins. 

It is very essential that one should take special care as to avoid all possible offences 
leading to deprival of God’s mercy. The root cause of all offences is ‘Aviveka’ or non- 
discrimination of the type of ‘Dehatmabhrama’ and Svatantratma bhrama. So one should 
attain true knowledge of the self to get rid of these delusions.® 

The greatest of offences is the offence done to Bhagavatas, and this is saith to be 
an obstacle to the attainment of Mukti at a fixed time.°7 So, one who has offended the 
Bhagavatas is required to gain the pardon of such Bhagavatas, in some way or other, 
and thereby get the pardon of Bhagavan. We may sum up, according to the opinion of 
Vedanta Desika that is supported by a host of authorities, that the original Prapatti observed 
by one will never be in vain, for it has that supreme power of getting Mukti through the 
grace of God. But, if such a Prapanna perpetrates in sin deliberately after Prapatti, he 
does not stand to lose Mukti, but only meets such of the punishments that are given to 
the princes and the like, in case he does not perform, with repentance, a further Prapatti 
for atoning his sins. After undergoing that punishment he is sure to gain that supreme 
goal of life. The Lord expiates such sins by punishment, and afterwards, certainly takes 
the Prapanna to Himself.68 


Where should a Prapanna live? 


The environment in which a Prapanna lives should be conducive to his unbroken 
reflection upon, and service to, the Lord and his devotees. The best place fit for the habita- 
tion of a Prapanna is that wherein ardent devotees of the Lord reside. The holy places 


65. R. T.S. 18, P. 134. 
66. R. T. 5S. 18) Pers: 
67. S.B. II—4-51. 

68. R.T.S. 18, P. 137. 
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where the Supreme Vasudeva has stood in the form of Archa out of compassion for man 
are best suited for the habitation of Prapannas. Those places are sanctified by the presence 
of the Lord as well as his devotees, and so have the remarkable power of imparting purity 
to the minds of men. It is desirable that the Prapanna chooses one of such holy places 
for his residence where he can serve the Lord with his living service. 


‘ofeafeaafa gale facntaat aad 
a fateaefa gatott fasted aaa i’ TA. AT. 19, P. 138. 


is a statement that stresses the significance of holy shrines and places, living wherein, 
one’s mind gets purified in the last moments. So the Prapanna is advised to live in a place 
that is sanctified by the presence of Bhagavan and the Bhagavatas, and which is capable 
of promoting his Satvaguna. 

It should not be taken, then, that a Prapanna is obliged to live only in such a place 
as described above. A suitable place has been suggested only to assure an unbroken con- 
tinuity in his association with the noble souls who are solely devoted to the worship of 
the Lord so that he may not be deprived of the joy of Divine service and company of 
the holy men. His Moksa has nothing to do with the place of his residence, for salva- 
tion is assured to him at the very moment of his Prapatti. 


‘aTMaARTOMT Baca arf Waa: 
ara sarang at aeceafereta oftcameter uv’ TA. AT. 19, P. 138. 


It may be therefore concluded that any place on the face of the earth which is 
liked by the ardent devotees of the Lord that delight in listening to the stories of Bhagavan 
is a fit place for the habitation of a Prapanna, and conversely no place be it Kanchi, or 
Kasi, or Avanti, or Madura, or any other great city is a fitting place of residence, if that 
place is not to the liking of those great devotees of the Lord. 


Some objections against Prapatti answered: 


Prapatti has supreme importance in shaping the future of the multitudes of finite 
selves, and therefore needs to be thoroughly understood so that one might not be led 
away from the great fruit that comes through it. It is essential that one should have un- 
shakable confidence in its saving power, when only, one will take to it heart and soul. 
The culture of Prapatti should be based upon the firm foundation of the Real knowledge 
about the Sadhyopaiya. Though one has a clear knowledge of the Supreme Lord, the 
saviour of one and all, though one has become adverse to the noneternal and everchang- 
ing Samsara, though one has developed an intense eagerness for the attainment of the 
Supreme Goal, and although one has that feeling of urgency regarding one’s salvation, 
there is no way of attaining the Supreme Being, until and unless one understands thoroughly 
the Upaya that is to be adopted.® So it is very essential that one should have a full under- 
standing of the Sadhyopaya, free from all kinds of misconceptions and doubts. 


69. R. T.S. 24, P. 160, 
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Vedanta Desika has analysed these misconceptions as three-fold such as (1) the 
misconceptions regarding the competence or Adhikara; (2) misconceptions regarding the 
essential nature of Prapatti; and (3) misconceptions regarding the accessories of Prapatti. 

All possible kinds of doubts and objections are raised against Prapatti, and they 
are answered in one of the major sections of the Rahasya Traya Sara. 

A. We will consider first of all, some of the objections raised against the com- 
petency of one and all for Prapatti. Four main objections are raised as follows:— 

1. There is no need at all for the Sastras to enjoin Prapatti. 

2. In that case all the various types of Upasanas are inconsistent with one’s essen- 
tial nature. . 

3. Even then the Jiva need not at all surrender unto the Lord, as he is by his 
essential nature already subservient to Him alone. 

4. Even granting it, Prapatti cannot be said to have a universal apeeee being 
open to all classes, as it is also a Vedic injunction. 

Let us examine these objections one by one:— 


I Objection:—It is within the common experience of one and all that one who is 
incapable of saving oneself will run, of his own accord, to someone nearby who is capable 
of giving that protection. Likewise an aspirant who has obtained true knowledge of 
the individual self and the Supreme self from the scriptures will of his own accord surrender 
himself at the feet of the Supreme Being. So, where is the need for the Sastra to enjoin 
this Upaya at all? It is therefore improper that the Sastras should enjoin Prapatti in the 
place of Bhakti like this. 

This objection, though based on appropriate reasoning, is unsound, as it is carried 
too far. Even in ordinary life, whenever a person seeks the help of another he tries to 
know before-hand the particular way in which he has to proceed, to be sure of his help, 
and only after that, he seeks his protection. Even here it is so. one should first of all 
know who is competent to seek the protection of God and also in what manner he should 
seek for it, so that the Lord might take pity on him and save him. No authority other 
than the Sastras can teach the way of approaching the Lord. It is only the Sastras that 
enlighten us that God saves the particular kinds of aspirants who seek His Protection 
in the particular manner. 

It may be objected to this, here again thus: Can we not infer that the Lord pro- 
tects us, if we seek refuge under Him? Where is the need then for such an injunction? 

The above objection is answered thus, It is not possible to know the particular 
way of seeking God’s protection by inference. If we admit that it is possible by inference, 
then we have to admit that all those who are endowed with the true knowledge of the 
Supreme being are verily capable of adopting the means, in which case, there will have 
to be innumerable ways as suggested by their own inferences. This results in the futility 
of the sacred scriptures that prescribe definite ways of Upasana. Moreover, inference 
cannot lead to and establish the distinctive knowledge that Upasana is meant for one who 
is capable of it and that he who is not capable of it should adopt Prapatti. Had not the 
Sastras enjoined the performance of Prapatti in place of Upasana to those who are in- 
capable of them, they would have stood to lose the Supreme fruit itself, as they were 
incompetent to adopt those Upasanas. 
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Even in ordinary experience we see that acts of service done against the Sastras 
and convention become offences. They will have to be done only in the way, in which 
they should be done. Likewise worship of the Lord and service unto him have to be done 
with all accessories as laid down in the holy scriptures. The relationship of means and 
end (Sidhya Sadhana bhava) between the Prapatti performed with special mantras in 
the prescribed manner and the benefits that result from them, can be known only from 
the Sastras. If this is not admitted, then the rules prescribed for the service of the Lord 
become incompatible; instruction of the Acharya as well as initiation into the sacred 
mantras also become unnecessary. So, one has to admit the authority of the Sastras. 
As pointed out above, no inference can determine the fact that even those who are in- 
competent for the utterance of the mantras can attain the Supreme Fruit, if only they 
perform Prapatti in the particular manner as ordained therein. So it is quite proper and 
appropriate that the Sastras should prescribe the performance of Prapatti with all its 
accessories.70 


If Objection:—It is maintained above that Bhakti and Prapatti are enjoined. by 
the Sastras for two different kinds of aspirants. Of these only Prapatti isin a ecbrdances. 


with the essential nature of the Jivitman, and Bhakti or Upasana is opposed to-his essen~ S. 


tial nature. 
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This objection is not valid. This may be taken to mean only to’ praigpsthe greats A 
ness of Prapatti and not to condemn the Updsanas. The Updasanas are not Bfirssed to” 
the essential nature of the Jivatman for the following reasons :— Reena 

1. The Upasana cannot destory the self which is eternal. 

2. The finite self is endowed with doership of the form of being the locus of know- 
ledge, desire to act and effort, though this doership is dependent on Brahman. It cannot 
be argued that the finiteself is absolutely incapable of action, for it results in its becom- 
ing a non-existent entity, for the mere reason that Arthakriyakaritva’ or purposeful action 
is the sign of the existence of a thing. The self cannot be deemed to have mere existence, 
in which case, he would be deprived of enjoyment also. In that case, it would also 
result in needing no Upaya at all for attaining salvation. Nor can it be argued, as is done 
by the Samkhyas, that the self has no doership in its essential nature. ‘aaseqraqaTata 
atafagafassfa’ is a statement which declares only that certain benefits come out 
of certain Karmas performed in prior births and never the futility of the Upasanas 
ordained in the Sastras. 

3. Upasanas never bring forth evil consequences. Only the performance of the 
prohibited actions and Kamya Karmas leads one to danger and degradation. They bind 
the finite self down to Samsara as they arise from desire and the like. But the Upasanas 
are not like that. They are not observed for the fulfilment of worldly desires but only 
for the attainment of salvation. 

Thus the Upasanas do not destroy the essential nature of the finiteself, they are 


70. R.T.S. 24, pp. 164-165. 
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not impossible of being observed and they do not bring evil results. So, they are not 
opposed to the essential nature of the finite self.7! - 

It is further argued that the essential nature of the self is different and distinct 
from the body, and so the performance of the Varnasrama Dharmas as well as the Upasanas 
that are connected with the body is against the nature of the self. This argument is unsound 
for it is based on false foundations, The self in its essential nature is not a Brahmin or 
a Kshatriya or any other, but yet, it is associated with the body which has attributes of 
caste and others owing to its past Karmas. It is this association of the self with the res- 
pective bodies that demands the performance of varied Dharmas enjoined for them by 
the Sastras. Just as the soul makes its endeavour to ward off hunger, thirst and the like, 
that arise from the association of the body, it should also observe the Varnasrama Dhramas 
according to its ability. The competence, to the performance of these Dharmas, comes 
from association of the soul with the several bodies that have the attributes of Brahmin- 
hood and others. So it stands to reason that there is no conflict between Upasanas and 
the essential nature of the soul. The Upasanas are also free from the notion of Ahamkara, 
and are not contrary to the nature of the soul. Though the body and the senses are gained 
through past Karmas, one has to perform Karmayoga and the like with the help of them 
and attain salvation, as the soul cannot by itself effect its upward evolution independent 
of the body and the senses.72 


If{ Objection:—The next objection is raised as follows: 

“Let us admit that the performance of Prapatti is to be enjoined by the Sastras. 
We also admit that the performance of such spiritual discipline is not contrary to the 
essential nature of the self. But there is no need at all for the Jivatman to perform Prapatti 
at the feet of the Lord, for he exists solely for the Supreme Being. The Jivatman is an 
‘Atyanta Paratantra’ or an entirely dependent entity upon Brahman and he cannot 
protect himself. So is it proper to prescribe a means or an Upaya for him to be observed 
for his protection? Is it proper also to call it a Sadhyopaya at all? Is not therefore Bhakti- 
yoga and the like inconsistent with his essential nature of being a Sesa and an “Atyanta 
Paratantra’ ? 

This objection leads to the conclusion of Sarva Moksa Prasanga, which is not a 
fact. If the Lord were to liberate the Jiva without taking into consideration any Vyaja 
done by him, then he should have been a Mukta from beginningless time. On the other 
hand, it cannot be maintained that Ivara liberates one whenever He wills by virtue of 
His freedom and omnipotence, because Isvara would then become partial and cruel. 
Further, it would result in the futility of all Sastras that ordain the means of attaining 
Mukti. Therefore it is in the fitness of things that this means, which is enjoined upon 
him as the result of his Sesatva, is adopted by the Jiva. It is also appropriate that the 
owner takes care of what he owns. On the other hand, ‘Paratantrya’ and ‘Sesatva’, instead 
of signifying passivity on the part of the Jiva, imply that the Jiva should observe such 
means as are agreeable to the Lord, in accordance with the freedom allowed to him by 
the Lord and look to him alone for attaining the fruit. These two enable the Jiva to per 
form that kind of service which is agreeable to the Lord. 

“Tl. R. TS. 24, P.166. Lg 
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It cannot be maintained that the Jiva should not make any effort to save himself, 
for then he will have, by the same logic, no competence in serving the Lord according to 
the Sastras, for attaining his favour and also in observing Prapatti which is prescribed 
as definitely possible by the Sastras in the words ‘Saranam Vraja’. So, it stands proved 
that it is proper for the Jiva who is dependent upon, and subservient to, the Lord to adopt 
according to his competency, some Upaya for his protection.73 


IV Objection:—It is further argued that even if Prapatti is an Upaya to be observed 
for one’s protection, it cannot be a universal means of salvation as it is a Dharma pres- 
cribed in the Vedas. Does not the Nyasa Vidya treat this Prapatti also as a particular 
kind of Yoga? Then how can this be applicable to all irrespective of this condition of 
caste and others? 

The Vedic injuctions are of two kinds, namely, universal Dharmas and particular 
Dharmas. Prapatti is a universal Dharma just like the injunction of speaking the truth. 
“Satyavachana’ is a Vedic Dharma but is a universal one. Likewise Prapatti also is a 
‘Simanya Dharma’ common to all. It is true that Upaisanas have been declared as possible 
only fer the three higher castes but no such restriction is put on Prapatti. The universa- 
lity of Prapatti may be affirmed on two grounds as follows :— 

(1) There is no restriction in the general statement regarding the competence for 
Prapatti as found in the case of Upasanas. 

(2) There are distinct statements declaring the competency of one and all without 
any distinction of caste and others for adopting Prapatti.’4 

The Svetdsvatara Text declares that the Supreme Lord is the saviour of all. The 
Ramayana, Saitvata Samhita, Sanatkumara Samhita and other holy texts affirm that this 
is open to all classes. No restriction of any kind is imposed upon this as in the case of 
Upasanas which are ordained to be commenced only in the three higher castes. So this 
means of salvation is open to all castes who have a knowledge of the saviour and who 
possess the qualifications of Akinchanya, Mahavisvasa and others. 


B. The following are some of the objections raised against the nature of Prapatti: 

1. Prapatti is only prayer with faith and not surrender of the self. 

2. Prapatti is mere knowledge of the relationship as Sega to the Lord. 

3. Refraining from one’s own activity to save oneself is Prapatti. 

4. Does not the injunction ‘Give up all Dharmas’ apply to Prapatti also? 

5. Is not the performance of Varnasrama Dharmas inconsistent with an exclusive 
devotee? 


We may examine these one after the other. 

The first objection is that Prapatti is not self-surrender but mere faith. It is argued 
that the statement ‘sata efa fazara: gata: azuiafa:’ signifies that Prapatti is faith. 
‘safafazata:’ and ‘ fararat ay staqHq’ and other statements are said to affirm the 
nature of Prapatti as being that of faith. 


73. R.T.S., 24, p, 167. 
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This objection is based on a partial understanding of the context. The above quoted 
statements affirm the Supreme importance of faith or Mahavisvasa in the beginning. 
The following definitions of Prapatti may be studied: 


‘waaay caratet Hetfasaraqana | 
aealatad aSat sofa: aoa: 


canara A wafa staat ata: | 
acoTaheqaayT. we. Ww? 


These definitely prescribe that it is a sincere prayer with faith. This prayer is an Anga, 
along with the other four, and the surrender of the self is the ‘Angi’. This prayer is very 
significant, for the Lord is described to be waiting for the expression of the desire for 
protection. This prayer is definitely one of the Angas and is not all. In his Sri Ranga 
Gadyam, Ramanuja first makes the prayer as areadtfa fararaqas ward 
facafesxai staa 1’ and concludes with the words—‘aHiseq J’ and thereby signifies 
the observance of self-surrender. It can be known from various contexts that this word 
‘Namas’ stands for Atmanivedanam. But apart from this, Ramanuja has definitely pres- 
eribed the surrender of the self, preceeded with prayer in his ‘@@vSqTaA’ in the 
following words: 


‘ofcaatazora ofaateafa araara: soared wnat feed 1” 


It is clear from this that self-surrender is different from prayer. The Angi is self-surrender 
and this is signified by the terms ‘Niksepa’ and ‘Bharanyasa’ found in the texts—‘ tareaTa 
afa faferta’ and ‘areatettaacata:’. This self surrender is the point of injunction. 
If not, the statement ‘Sadvidha Saranagathih’ will have to signify that each one of the 
accessories is a form of Prapatti itself which is not actually so. 


‘sofa ai sassaita cay: wSafacraata” | 


may be quoted to point out that the five are accessories and the one is the Angi. 
This authority, then, proves directly that Prapatti is not mere prayer or faith, but 
Niksepa or self-surrender. 

This conclusion is strengthened by a number of references Caran in Laksmi Tantra, 
Ahirbhudnya Samhita and the like about Prapatti. The statement ‘oretarata: TIT- 
ahaha ’, only indicates Bharanyasa, even as in our ordinary experience we 
speak of an Anga as an Angi. To give an example, we may point out that the word 
‘Alambha’, meaning killing, is used to mean in a wider sense ‘Yaga’. Likewise, the word 
prayer is used in a wider sense in this context to signify self-surrender. 

Self-surrender is called Atmayaga. Yaga or Sacrifice means that some particular 
oblation is offered to some particular deity. This Atmayaga is also a particular kind of 
reflection and this indicates that ‘this my soul, the most delicious offering, is for the Lord 
Narayana’. 
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Desika summarises the gist of the above discussion in the following stanzas: 


‘gfacaacoraa satnfafeataaa: | 
AAAI: sasareariakeera 
wa slcatastta: wearafsaarar | 
canafatracan: sofatefa ofaa: 
AHA J ATA CATMIAMTATAT: 
wareaaetiatiad swfaeafa stag 
MRSS AAT AMAA | 
AIT alee aed a: qeafs a ceafa wn’ 


UF. al. 24, po to 


The primary duty, to be observed by one who is helpless is the surrender of the 
responsibility for one’s protection. This is pointed out by (1) the offering to be made and 
(2) the injunction to offer it in a particular mode. 

_ Sri Rama Miéra and other savants of the past pointed out that Prapatti signifies 
the abstention from one’s own activity. If the burden of this protection is not actually 
shifted and if there is only the desire to be protected, it will not result in the abstinence 
from one’s efforts as seen even from our experience in the world. 

The three factors, namely helplessness, prayer for being the Upadya and surrender 
of responsibility, are very much having the same common feature of ‘Svaprayatna Nivritti’, 
and on account of their being so closely allied to one another, the other two are often 
used to signify surrender. 

So, it is established that mere prayer for being saved is not Prapatti but it is actually 
surrender of the soul at the feet of the Lord to be saved.75 


Second Objection:—Some others argue that Prapatti is nothing more than the know- 
ledge of the relationship of the individual self to the Supreme Being. It is said that Sesatva 
Jiiaina is itself Prapatti. Do not the sacred scriptures ordain one to remember always 
one’s being subservient to the Lord? This relationship of ‘Sesatva’ will be realized the 
moment he understands the truth of the Sastras. So there is no injunction other than 
this to be followed. 

This argument is as unsound as the argument of the Advaitin that one gets liberated 
from the mere knowledge of the sacred Sastras. This knowledge of Sesatva that is obtained 
from the Sastras is the fundamental pre-requisite of all spiritual disciplines. But it is not 
everything. It is generally impossible for any one to follow any spiritual discipline, such 
as Upasana or Nyasa without this knowledge of his subservience unto Him, for the very 
reason that an aspirant after Mukti yearns to attain the eternal service of the Lord which 
is nothing other than Sesavrtti. Even in the event of one’s observance of any spiritual 
discipline, bereft of this Sesatva Jfiainam, then also, it is to be understood that such disci- 


15. R.T.S., 24; p. 162, 
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plines themselves will, in course of time, produce that knowledge in one and become 
completed and perfected. So, it is to be known that what is prescribed here is not mere 
knowledge of Sesatva, but the entrusting of the responsibility of one’s protection to the 
Lord along with this knowledge of Sesatva. 

This knowledge of Segatva is an important qualification of the Adhikarin for 
Prapatti. This helps the aspirant to be far from Egocentric tendencies even after Prapatti. 
The Sastras definitely enjoin that the Jivatman who has committed the sin of Atmapahara 
must surrender the responsibility of his protection to the Lord as a means of expiating 
his sins. 


faanlequalae TAMIA | 
fared grenmgrces facafaccratraTy 1 
qeaeealararatrareaaTTy | 
qraracaagred fatal a RTT 
ZF. AT. 24. p. 162. 


The very word Atmasamarpanam implies the fact of self-offering and this is to be 
done along with the prescribed accessories namely Akinchanya, Mahavisvasa, and also 
along with the determination to be agreeable to the Lord always. This is also to be followed 
with the specific intention of the particular object desired such as ‘taratente Ayer 
¥ ta etc. This self-offering should be observed along with Sesatvanusandhana. So, 
mere knowledge of Sesatva can never be Prapatti. We often say that Mukti is obtained 
by true knowledge, and here also we mean that it is only through the observance of some 
Upaya. Likewise with Sesatva Jiana. There are definite commands, on the other hand, 
exhorting one to adopt the means of self-surrender such as ‘axa aw’, ‘waeq’ etc. 


‘arareatencen fg acqataraarfzat 
VATAATTS TST AAT fearafara: 1’ 
Xt. A. AT. 24. p. 163. 


So, self-surrender is not mere knowledge of Sesatva but actually entrusting the 
burden of one’s protection to the Lord, accompanied by its five accessories. 


Third Objection:—It is further argued by some others that Prapatti is only refrain- 
ing from doing one’s own activity for saving oneself. The command ‘a4 qatq qfiease’ 
is taken to mean the abandonment of all Dharmas or Upayas. The argument that one 
has to obtain the condition of abandoning actually all Dharmas is put forth for justifica- 
tion of Prapatti which is taken to be ‘ tazeqt mTaeaeAT IT Aha fe: # 

But this argument is incorrect. The very act of abandonment itself of all Dharmas 
happens to be an activity for saving oneself. Thus it is not consistent with their argument 
at all. Not only does this stand be against their own argument of refraining from all 
activity to save oneself, but it is also contradictory to the various injunctions that 
expressly ordain the performance of Prapatti. 
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It may be further argued that if Prapatti is considered as an Upaya or as an auxiliary 
means to the Siddhopaya, it would be opposed to the essential nature of the Supreme 
Being who is the only Upaya, the only existent means, the Supreme Sentient, the Supremely 
Compassionate, the Omnipotent and the one who does not need any others’ help. This 
standpoint is also contrary to the teachings of the Srutis and the Smrtis. Further it is 
fallacious reasoning for it cannot be based on any general proposition. It cannot be said 
that the fact of a single Upaya is hampered whenever there is an auxiliary condition. 
Nor can it be affirmed that “Nirapekgatva’ is harmed whenever an accessory is required. 
If, on the other hand, the above argument is maintained inspite of these fallacies, then 
the same reason holds good with the Upasanas also and results in the abandonment of 
Sadhana Bhava even in the Upasanas that have been admitted to have it. It cannot be 
said that even Upasana is not a means at all for then it amounts to ‘taqaa facta’, for 
the holders of this view interpret the word Dharma in ‘aaraaTsy qfxasa’ as Upasana: 
It cannot be said that unnecessary burdens are loaded as Dharmas by Lord Krishna upon 
Arjuna to crush his haughtiness. The ‘Saistras and eminent treatises on Dharma declare 
in unequivocal terms that the worship of the Lord is the Supreme Dharma. They pre- 
scribe the process of Karmayoga; Jiaénayoga, and Bhaktiyoga through which one can 
attain the vision of the Lord. The adoration of the Supreme Vasudeva is declared as 
the highest Dharma. Can it be possible to deny these well-known Dharmas which are 
all activities for Moksa? Do not the Sastras cease to carry weight in that case? Would 
there be any difference between these views and the views of the heretics then? So 
‘qaqueaqereait’ cannot be the heart of Prapatti.76 


Fourth Objection:—It may be argued further as follows: 

The Lord’s injunction ‘Sarva Dharman Parityajya’ is very significant as it is all 
inclusive. The word ‘all’ is very forceful and it applies to all Dharmas. ‘Saranavaranam’ 
or seeking protection of the Lord is also a Dharma and it is also to be given up as an 
Upaya lestt he meaning of the word ‘all’ be contracted. So it is opposed to the teaching 
of the Gita to consider that Prapatti possess ‘Sidhanatva’ or ‘Siddha Sadhana Sahakaritva’. 

This objection is answered thus: 

It is agreed that one should not think that Prapatti is a “Saksat Sadhana’ or a direct 
and independent means to Mukti. It is only a ‘Vyaja’ to win the favour of the Lord who 
alone is the ultimate means to Mukti. This kind of reflection is common even to the 
Upasanas. The Upasanas, as well as Prapatti, are only meant for winning the favour of 
the Lord who is Himself the means for His attainment. 


‘sara: canrcaeqiqaalaear ANAT] | 


Tae qearead sazataeearatadt i’ 
ZL. A. AT. 9. p. 105. 


It cannot be argued that we should give up in Prapatti the thought also of being the means 
of winning the Grace of the Lord. Then one has to give up the thought of Sadhanatva 


76. R.T.S., 24, p. 163, 
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even in the Siddhdpaya, lest the meaning of the words ‘all Dharmas’ be contracted. The 
Srutis declare that the Lord is the eternal Dharma and the consequence of giving up that 
also ensues in the above interpretation. It may be contended that all Dharmas other 
than the one described in the Charama Sloka, the Siddhopaya, are to be abandoned. 
That exception then follows even in the case of Saranagati which is prescribed in the same 
context as ‘Saranam Vraja’. 

** ‘This unique upaya’, namely the Lord, has no beginning like any other Upaya 
as Upasana. He needs not to be promoted to higher and higher perfection. He may 
not also require any auxiliary condition like the Upasanas. He is eternal and ever com- 
passionate. He is an abode of all perfections and is capable of realizing His will inde- 
pendently without the aid of any other. Then of what use will Bhakti or Prapatti be to 
Him ?”’—It may be asked. This objection is answered as follows:— 

The Saidhydpayas namely Bhakti and Prapatti are helpful, in as much as they save 
us from the Lord’s Nigraha, which is the result of our transgressions of Divine commands 
from beginningless time. This is how these two help us when we pray for Moksa. When 
these are adopted for attainment of objects other than Mukti they help us by generating 
favourable dispositions in the Lord, as are suited to the attainment of such benefits. 
The Sadhydpaya is only an occasion. The Lord who is Himself the means for His attain- 
ment becomes pleased with these Vyajas, and grants us the Supreme benefit of His eternal 
- service after making us fit for it. So it must be understood that there is absolutely no 
conflict between these two Pramanas viz., those that ordain that the Siddhdpaya confers 
upon the aspirant all benefits culminating in His eternal service, and those that declare 
that all these benefits are obtained through the adoption of the Sadhydpaya viz., Bhakti 
and Prapatti, for both Pramnaas are complementary and never contradictory as explained 
above.77 


Fifth Objection:—The performance, of the Varnasrama Dharmas and also of 
Bhaktiyoga which has these Dharmas as its accessories, is opposed it is often contended, 
‘to the essential nature of that aspirant who has understood clearly that he exists for 
Igvara only and for none else’. An exclusive devotee of the above type is a Suddha-Yajin 
and it is argued that it is not right that he should practise the duties of his Varna and 
Asrama that imply the association of other deities such as Agni, Indra, Varuna and others. 

This objection has come only due to want of a clear understanding of the con- 
clusions of the savants of the past. If one has understood thoroughly the nature of the 
Supreme Reality one will never be misled, for one will be convinced that one and the 
same Paramatman, the Antaryamin is being worshipped through all one’s actions. The 
Pratardana Vidya, for example, distinctly ordains that the spiritual aspirant should meditate 
upon Brahman as having Indra and others as His body. It has been determined that 
the object of worship, even in the varied rites connected with various Asramas and Varnas 
and addressed to different deities, is the supreme Being alone who is the Antaryamin of 
all those deities. Even if other deities are worshipped with this essential knowledge that 
the Supreme Being the Sarvatman is only worshipped through them, there is absolutely 
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no harm. But, if one worships other deities, as if they were independent, or if one observes 
certain rites other than his Nitya and Naimittika duties, owing to desire for certain fruits, 
it would then be opposed to his exclusive devotion. So there is absolutely no harm to 
one’s supreme and exclusive devotion in one’s performance of the Nitya and Naimittika 
rites and duties, without any desire for the fruit thereof, and with the firm conviction that 
the names of all Gods such as Agni, Indra and others primarily denote the Paramatman,. 
of whom all of them are attributes. 

It may be further argued that the Upasanas have been prescribed in order to pro- 
duce faith in the efficacy of the Sastras, just like the ‘Abhicharika Kriyas’ that are meant 
for creating faith. The spiritual aspirant has to choose, it is said, the Supreme Being 
alone as his goal and endeavour. The Updasanas have been discarded, it is alleged, as 
they are not in fact the means. The text 


AA Wanvaed ACA ATTA | 
fANFAAAATTEAT ATATATIT WT 1’ 


S quoted to support this viewpoint. So, it is argued that Prapatti alone is the means and 
never the Upasanas. | 

(1) This argument is untenable for Upadsanas are not sources of evil, just like 
‘Abhicharika Kriyas’. So, they are to be adopted as they are for the attainment of Moksa. 
(2) Upasanas are not prescribed just to create a desire in the minds of the aspirants for 
the adoption of an easier means. Upasanas do not yield their fruit in this life, and so 
cannot create faith in the minds of the aspirants regarding Prapatti. Moreover, success 
through an easier means causes faith ina more difficult means. It becomes only ‘an Artha- 
vada’, if it is described that the desired fruits are got from the ‘Anga’ instead of the Angi.78 
(3) The knowledge of the means of attaining the goal is got from the Sastras, and it cannot » 
be argued that Bhakti or Upasanas are opposed to the goal in view. If the authority of 
the Sastras is questioned as relating to Upasanas, the authorities prescribing Prapatti 
become also invalid by parity of reasoning. (4) The word ‘qtam’ in the text quoted 
cannot and shall not relate to Upasanas as there is no proof for it. 

So both Bhakti and Prapatti are valid means to Mukti, as they have been enjoined 
by the Sastras for different types of spiritual aspirants, according to their competence and 
ability. 

It may be further argued that though Bhakti and Prapatti are enjoined by the 
Sastras, only Prapatti is to be adopted as it is the only means adopted by the Acharyas. 
Though the Sastras prescribe ‘Gavilambhana’ in ‘Atithi Satkara’, that is opposed to 
traditional practice and so is not being adopted. Likewise Upasanas also are not to be 
adopted. 

This objection again is not well reasoned. A certain observance needs to be aban- 
doned when it is invariably avoided by all Acharyas and Sistas. It is said that even a 
Dharma,’? if it is not conducive of Svarga and is an object of dislike for the world, should 
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be given up. But Upasanas are not so. They have been adopted by great saints like Parasara. 
So it cannot be maintained that the observance of Upasanas is opposed to all tradition. 

Nor can it be maintained that these Upasanas were valid in previous-times and that 
they, due to want of competent people in Kaliyuga are not suited for this age. It is affirmed 
that Upasanas are possible in all ages and that great souls who are devoted to the Lord 
may come in every age.80 Want of competent persons does not at any time set aside the 
fact of spiritual discipline. The Sastras do not get discarded only by this. The same argu- 
ment may be turned against Prapatti also. It is not very easy for one to entrust the burden 
of his redemption to the Lord with implicit faith. It is, thus, very difficult to find men 
who have that Mahavisvisa and who are competent for observing Prapatti. But by this 
alone, we dare not say that Prapatti is not suited to this age. So, it is established that the 
Upasanas are also valid means to Mukti even in this age of Kaliyuga. But they are suited 
only to such aspirants as are capable of practising them, and those who are unable to 
adopt them choose Prapatti as their means to Mukti.8! 


C. We may now deal with some of the misconceptions that might be entertained, 
as regards the accessories of Prapatti. 

I. The very first objection to be raised against Prapatti might be about the neces- 
sity of the accessories such as ‘Anukilya Samkalpa’ and others to it. ‘The Lord is ever 
compassionate and has taken the vow of redeeming all that seek refuge with Him, even 
though they might be enemies or full of faults. The Lord declared that he would not 
abandon anyone that might run to Him for help, even in the guise of a friend. When 
the Lord is so gracious as to protect the whole world without taking into consideration 
any merit or whatsoever, are not these accessories such as Anukilya Samkalpa and others 
unnecessary for performance of Prapatti? They might be however taken to be the attri- 
butes that are likely to be found in a Prapanna’. 

This standpoint cannot be taken to mean that the accessories such as ‘Anukilya 
Samkalpa’ and others are unnecessary at the time of performance of Prapatti. There 
are many authoritative passages that differentiate between the main rite or Angi and its 
accessories or angas, and these will then become contradicted.82 It was explained above 
that even in our daily behaviour there was need for the observance of these accessories. 
So, it would be against worldly experience also to think that there is no need for the 
accessories. If the intention of the objection is that there will be no denial of the fruit 
of Prapatti, even in the event of the non-continuance of these accessories, such as Anukilya 
Samkalpa and others, after Prapatti, we do not object. The Lord will redeem such Pra- 
pannas by expiating their sins in some way or other, as they have surrendered, in the 
proper way, the responsibility of their protection to the Lord before. But it cannot be 
argued that Anukilya Samkalpa is not needed, even at the time of performing Prapatti, 
for the performance of Prapatti cannot become complete without these essential acces- 
sories. Even the Brahmastra requires certain accessories of its own, and likewise Prapatti 
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also requires its accessories. Then, it may be asked, what is meant by the statement that 
Prapatti does not depend on something else like this at any time. 


‘qqa: safaacad quant a faa | 
a fg aaa aagt aastenonrar wu’ 
t. FW. AT. 24. p. 169. 


The meaning of this stanza is only that Prapatti does not require any other Dharma or 
rite, such as Karmayoga or Jianayoga as in the case of Upasana. It does not mean that 
Prapatti is not in need of its own accessories which are essential and without which it 
cannot become complete.83 
2. It is further contended by some that, for a believer in Sastra, there is nothing 

like ‘Mahavisvasa’ apart from ‘Sastrartha Visvasa’, to be ordained as an accessory to 
Prapatti. It is thus put forth that Mahavisvasa cannot be an anga at all for Prapatti. 

3 This objection is refuted on two grounds. First of all, the scriptural authorities 
prescribe Supreme faith as an anga to Prapatti. Secondly, there are degrees of faith, as 
evidenced from common experience resulting in different results. The statement 


‘gea araisafasatactea fafasa aradt | 
varatfafa aaea sara: afeataa a’ 
<. A. AT. 24. p. 170. 


declares that different men have faith in the sacred Milamantra in varying degrees, and 
that they attain the fruit thereof in proportion to their faith. So, it is essential that one 
should have supreme faith at the time of performance of Prapatti. 

‘If Mahavisvasa is not in its full measure at the time of Prapatti, will not the Lord 
discard one?’—it may be asked. The answer is in the negative. If Prapatti is performed 
with this Mahavisvasa, though it may vary in degrees, it will definitely yield the fruit 
prayed for. The supreme Lord will protect even those Prapannas whose Mahavisvasa is 
not strong enough, by gradually strengthening and perfecting it. The savants of the past 
declare the infinite mercy of the redeemer that never discards any one that runs to Him 
for protection. The great Yamunacharya conveys the same idea that the sins of one, 
that folds one’s hands in worship to the Lord, in any way at any time, vanish at once, 
and that it never fails to bear fruit.84 Thus, the Supreme Being will make one’s Upaya 
perfect and will protect one within the desired time. So, Mahavisvasa rightly becomes 
an anga of Prapatti according to the Sastras, since there are different degrees of faith 
among aspirants.85 

3. ‘It is affirmed that Bhakti and Prapatti are capable of yielding either worldly 
prosperity or Moksa according to the mental attitude of the aspirant. An objection is 
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raised here. It is questioned how these means of Bhakti and Prapatti can give such opposite 
results, only an account of the difference in mental attitudes. As one sows, so one reaps. 
Can one gather wheat from sowing barley, owing to the intention of the sower?’ 

The question under discussion is under the province of the Sastras, and it cannot 
be reasoned out otherwise. Even in this world, when we give a noble person some valuable 
thing for sale, we get only a high price, whereas, if we offer it merely as our offering without 
having any desire for any return, we get what all we desire. Likewise, Bhakti and Prapatti. 
They are capable of yielding all kinds of fruits worldly, as well as spiritual. Bhakti and 
Prapatti become ‘Pravrtti Dharmas’ when they are adopted for the attainment of worldly 
benefits other than Moksa. But they are ‘Nivrtti Dharmas’ in the case of those who desire 
nothing other than the lotus feet of the Lord. It is the difference in intention which is 
verily responsible for the attainment of different fruits from the same means. So, it is 
established by the Sastras that one can attain all kinds of aspirations through these means 
of Bhakti and Prapatti, and this cannot be disproved by reason. It may be remembered 
here that the same rule holds good regarding the observance of the Nitya and Naimittika 
Karmas. The same act becomes binding, as well as liberating, according to the difference 
in mental dispositions.86 

4. It is asked often, whether it is right to hold that Bhakti and Prapatti, which 
are different in nature, yield the same result. Bhakti needs to be followed continuously 
till the time of departure from this world, where as Prapatti is to be observed only once. 
Bhakti needs to be supported by Karmayoga and Jianayoga whereas Prapatti needs 
nothing of the like except the five accessories. Can such Prapatti yield the same fruit 
as that of Bhaktiyoga? 

The answer is definitely in the affirmative, because the observance of these two 
Upayas depends upon the particular competency of such aspirants. 

The aspirant who has chosen Bhaktiyoga as his means has the supreme Brahman 
as his goal, and he puts in his individual effort and grows stronger and stronger in his 
Upaya—Bhakti. This aspirant is required to possess the particular qualifications essential 
for Bhaktiyoga, such as a thorough knowledge of the Reality combined with the ability 
to take up to Bhakti. | 

The Adhikarins for Prapatti are different. Those who are helpless and incapable 
of adopting Bhaktiyoga due to the lack of the necessary elements, but who cannot bear 
any delay in attaining the Supreme Goal, are fit for Prapatti and these aspirants also get 
the same fruits as Bhaktiyogins. To the aspirants of the path of Prapatti the Lord Himself 
is the endeavour and the goal. But there may be delay in the attainment of the goal accord- 
ing to the degree of urgency, or ‘Tvara’, to attain Divine Communion. So, it is main- 
tained that though Bhakti and Prapatti are different in nature they yield the same fruit 
as they relate to different kinds of aspirants, and not to the same kind. So there is nothing 
incompatible about these two ways of spiritual perfection.87 

5. Some others entertain doubts as regards the effectiveness of Prapatti which is 
verily capable of giving all benefits, when they fail to secure some worldly benefits through 
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it. It must be understood that Prapatti can never be in vain, if it is performed along with 
all the accessories, in the proper way. if one fails to get any benefit it must be only due to 
some deficiency in his performance of it. There might be some defect in Karma or Kartr 
or Sadhana or Parikara. Defect in Karma might be the lack of Mahaviévasa. If the doer 
is capable of following some other nieans, and if he is a Sakinchana, he will not have the 
competency for Prapatti. That is called ‘Kartrvaigunyam’. If one is wanting in the teach- 
ing of the Acharyas, there will be defect in parikara and so it is to be known that there 
is some defect or other somewhere, when Prapatti is not successful. When Prapatti is 
observed without any of these defects, even the objects of desire, worldly and visible, 
become fulfilled.88 

6. It is further contended by some others that Prapatti, though very significant, 
has to function only as a part of Bhaktiyoga. These critics argue that the great sages of 
the past like Vyasa and others have prescribed Bhaktiyoga itself as the means to Mukti. 
“eat areranerar’, “efetaerar eatg:’, ’ cacteareaad fas: and a host of other such autho- 
rities ordain that steady meditation alone is the means of liberation. The Gita also ordains 
Prapatti as an Anga of Bhakti. So these argue that Prapatti can be only an Anga of 
Bhaktiyoga, and that it can never be an independent means of attaining spiritual perfection. 

The above argument is not tenable for the scriptures ordain Prapatti itself as an 
independent means for liberation. 


‘ae ai stat a euraaiafaatiat: | 
asta acaafasra aia agerd gar’ 
%. A. aT. P. 171. 


is a text which declares that even those who are incapable of meditation attain the highest 

abode of the Lord by means of surrender to the Lord. The exposition of Prapatti as an 

anga to Bhakti in the Bhasya does not negate it as an independent means. ‘ WIsy Td: 

aa yeatfaa: 7 carasaatfant 1 fagadar saarareathry zafaq aeaactadefactars 1’ 
rat. fa. ar. 


The ahirbudhnya Samhita affirms that Prapatti can be adopted as a direct and independent 
Upaya, by which one can attain that, which cannot be attained through Karmayoga, 
Jianayoga or Bhaktiyoga. 


‘aa Aaread Tas AETAA | 
GTATAT A AAT ATEAA TUTtaA: 11 


, 


XA. AT. 24. p. 171. 


These authorities establish the efficacy of Prapatti as a direct and independent means to 
Mukti. If one adopts this Upaya, he will also be blessed with the capacity to meditate 
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steadily on Brahman, as its reward, as expounded by Ramanuja in his Vaikunta Gadyam. 
The meditation of the Prapanna is for ‘Bhogyata’ or the rapture of meditation of itself, 
whereas for an Upasaka it is essential, as the means of liberation. A Prapanna also medi- 
tates upon God for ‘Svayampraydjana’ just like a healthy man drinks milk for the pleasure 
of drinking, whereas for an Upasaka meditation i§ a means of attaining the goal, just 
as the drinking of milk by an unhealthy person serves the purpose of gaining good health.®9 

‘Can a Prapanna, then, engage in meditation of the Lord, with all its accessories 
irrespective of his Adhikara’,—it may be asked. The answer to the above question is 
that it is possible for everyone to meditate upon the Lord, in such a way, as is befitting 
his competency, and so the Upasana Sastras are not set at nought by this. 

Bhagavan Ramanuja has taught this means of Prapatti in his Sri Ranga Gadyam 
and Saranigathi Gadyam, and has briefly referred to it in his Vaikunta Gadyam also. 
He has, there, taught also the particular way of meditation upon the Lord, suited to the 
Prapanna, by means of which his desire for the attainment of this Supreme Goal of his 
life might grow in strength, without suffering any diminution. So Prapatti is to be adopted 
as a direct and immediate means to Mukti also, in the same way as an indirect means 
to perfect and complete Bhaktiyoga. Bhakti and Jiiana are the two things that are to be 
prayed for by one and all in all states, and so the meditation of a Prapanna upon the 
Lord is Svayam Praydjana, as it strengthens his desire for the goal. There is thus no con- 
flict at all between Bhakti and Prapatti. Bhaktiyoga happens to be the means of libera- 
ting for which also Prapatti is necessary. A Prapanna might also engage himself in medita- 
tion but here meditation is not an Upaya, but only the fruit of his Prapatti. Thus, it is 
established that Prapatti is not exclusively a part of Bhaktiyoga, but that it is also a direct 
and immediate means to Mukti. 
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CONCLUSION 


We have so far dealt with the philosophy of Sadhana in Viéistadvaita according to 
Desika. In the first section we have dealt with the ontological position of the Sadhaka or 
Upasaka and expounded that he is as real an entity as the ‘Supreme Brahman’, though 
adjectival to him in nature. It is described therein that the true purusartha of the Jiva 
is the attainment of the bliss of Divine Communion. In the second section the essential 
nature of the Paramatman has been expounded. The Supreme Brahman, it is affirmed, is 
qualified by both Supremacy and accessibility. The Supreme Brahman is an ‘Ocean of 
Mercy’ and one would attain one’s highest aspiration only through Divine Grace and God 
is himself both the ‘goal’ and ‘the endeavour’. In the next section we have discussed about 
the concept of Sadhana in Visistadvaita according to Ramanuja. We have also detailed 
the general scheme of Sadhana in Visistadvaita according to the path of Bhaktiyoga and 
Prapatti. The special advantages of Prapatti over Bhaktiyoga have been expounded in the 
last section wherein the important features of Prapatti have been delineated. 


Desika has interpreted and justified the expositions of Ramanuja in all his works. 
He has explained and developed in particular the doctrine of Prapatti that has been ex- 
pounded by Ramanuja in his Gadyas. 


Though Bhakti and Prapatti are both valid means to Mukti, the school of Visista- 
dvaita is following Prapatti more than Bhaktiyoga. Prapatti is, in fact, the living religion 
of Srivaisnavism today. Hosts of Srivaignava aspirants observe Prapatti either directly 
or through the mediation of their Acharyas as the case may be. It is affirmed that Bhakti- 
yoga is not within the competency of one and all, whereas Prapatti has a Universal appeal. 
The Greatness of Ramanuja lies in the fact that he preached and practised Prapatti and 
threw open the gates of emancipation through it, to all humanity, irrespective of caste or 
attainments. All followers of Ramanuja to whatever group they may belong, honour the 
path of Prapatti, though they may be divided on the manner of performing it. 


Prapatti is mainly the root of all Sadhanas in all Philosophical systems. Even the 
Buddhist finds the need of it. He is required to take refuge with the Buddha, the Sangha 
and the Dharma. The Advaitin assigns a lofty place for surrender. Teachers of Advaita 
declare that Bhakti is essential for Jiinam and hereein comes the need for Prapatti. The 
teachers of Dvaita ordain Bhakti as the means of liberation and Prapatti is inevitable for 
the attainment of such steadfast devotion. The Sakti Visistidvaitin assigns a very high 
place to ‘Saranagathi’ in his scheme of Sadhana signified by the ‘Satsthalis’. The doctrine 
of self surrender is admitted by all these as a sub-means to perfect another means, may be 
Jianam or Bhakti. But the school of Visistedvaita has come to the conclusion, on the 
authority of the host of scriptures, that Prapatti can also function as a direct means to 
Mukti, as it can function as an indirect means. The Lord, it is affirmed, being pleased 
with the Prapatti performed by the aspirants would grant them even Mukti, just like 
Jiiina or Bhakti, as every thing is to be obtained only through that ever-merciful Lord. 
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Though most of the followers of Srivaigsnavism follow Prapatti, they do not discard 
Bhaktiyoga. The exposition of Karmayoga. Jnanayoga and Bhaktiyoga is also of immense 
good to the aspirants, for, by following the virtues ordained therein, they evolve and live a 
deeply spiritual and devotional life. Thus Bhaktiyoga also is of equal importance to a 
Srivaisnava as Prapatti. The Doctrine of Sadhana in Visistadvaita is thus of Supreme 
Importance to all Srivaisnavas. It will interest others also as many of the doctrines des- 
cribed here are Universal in appeal. 


I. VISISTADVAITIC EPISTEMOLOGY 


Every sentient being forms certain assumptions right or wrong and this process of 
forming assumptions will be checked whenever there are certain obstructions. Non-rational 
beings have no power of discrimination and so cannot discriminate between the means, 
instruments, results, sources, validity or invalidity of their assumptions. But man is a 
rational being and he needs all these. Whenever he goes wrong he tries to rationalize his 
assumptions to avoid all kinds of misconceptions and misinterpretations. When he rea- 
lizes that he has gone wrong he doubts about the means, sources, instruments, the applica- 
tion of procedure, the inter-relationship and the whole machinery and tries to locate the 
defect so that he may arrive at the correct position. 

To achieve this accuracy he has theoretically postulated four actualities namely: 
prama, pramithi, prameya and pramiana.! This has been followed by all savants of the 
past. The root 41& AT? meaning correct measurement has yielded these four words in 
combination with the preposition ‘pra’. 

These are standards of measurements by means of which we can test the validity of 
our knowledge. The means of valid knowledge are pramanas and pramithi is acquired 
valid knowledge. Prameya is the object of knowledge and prama is right apprehension. 
Valid knowledge is possible only when the whole machinery is valid and it depends upon 
three constituents, namely, the sense organs, the samskaras and the objects to be known. 

The knowledge that we get through the external instruments such as the five sense 
organs is objective knowledge whereas desires, imaginations, fancies, fantasies, etc., formed 
by the mind, which are subjective, also belong to the attributive consciousness of the self. 
Pure subjective knowledge is self-existent. This is otherwise known as ‘Svartipa jfiaénam or 
Dharmijiiinam’ which is the native state of the spiritual entity. The Nyaya school postu- 
lates that this subjective or substantive knowledge is conceived by the mind—‘aTeaT AATATa 
HTltaqz:.. Absolute monism affirms that the subjective entity is unknownable. The Sankhyas 
opine that the self-luminous subjective entity can be known through the Antahkarana. 
But Visistadvaitic epistemology says that the subjective entity is self-luminous and is felt 
through the attributive knowledge or Dharmabhitajianam. ania. Ea 

Even regarding objective knowledge there is controversy a a oe 

dh 


thought posit different theories apparently opposed to one another. a 
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2. Vedanta Desika refers to the different theories as foilows:— Akhydthi ‘of the Prabhakara 
school, Anyathakhyathi of the Nyaya school, Visayarahita Dhi and Anadhistana Buddhi of 
the Bouddhas, Bahyarthakarayoga of the Soutrantikas. Sadasaditara Dhi of the Advaitic school, 
Sinya Dhi of the Madhyamika school, Atma Dhi of the Yogachara school and yathartha 
Buddhi of the Visistadvaita school. afta. aT_ 201. 
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There is thus wide difference of opinion between one school and another regarding 
the theories of knowledge and error. It is therefore necessary to go into the doctrine of 
pramanas, as propounded by this school, to know the line of thought, on which the truths 
of this school are established. 

Visistadvaita epistemology is based on its ontology. Brahman is the only ultimate 
Reality according to this school. Both the material and the spiritual are attributes of the 
one and the only Transcendental Being. But, the concept of Brahman, according to this 
school of thought, is not an undifferentiated impersonal absoluteness of consciousness. 
On the other hand, it is an all-conscious being characterized by innumerable auspicious 
qualities. Brahman is ‘Satya’ or the real, which transcends both physical nature and finite 
selves. It is absolute consciousness and absolute Ananda. It is infinite. It is the one sub- 
stance par-excellent which has everything else as its Mode. The world of Nature and the 
world of selves cannot exist independently of Brahman. According to this school, the 
ultimate reality which is omniscient, omnipotent and omnipresent reveals itself in its attri- 
butes, the chit and the achit, and knowledge is ultimately knowledge of Reality. The subject 
object relationship is a fact of reality, where both of them meet together. The ultimate 
knowledge that is obtained in the ultimate analysis is of the real, as stated in the Gita— 


‘afauad fanaay fauaaiaa a feaaq’ (a. at. 18-20). 


Knowledge: 
All Indian systems of thought admit that knowledge is got by the subject-object 
relationship, as in ‘I know this’. 


‘afer aaa adfaaitaat gaadg Acaifa eandateafeatfastataara: 1! 
(a. fa. Pp. 174) 


Knowledge is possible only when there is a subject and an object. Knowledge is always 
about an object. There can be no knowledge, if there is no subject. Knowledge thus relates to 
the knower and the known. It is visayavabhasa or illumination of an object to the subject. 
As Visistadvaita holds that all objects are only revelations of Brahman, in the ultimate 
analysis, knowledge js not merely the illumination of some object, but the illumination of 
Brahman itself. 

The Sankhya, Yoga and Arhata schools maintain that the Antahkarana itself is the 
subject or Jiata, whereas the schools of Nyaya and Vaisesika hold that the Atman or the 
self directly perceives, directly conceives, feels, understands and happens to be the propel- 
ling force. The Sankhyas and their allies say that the Atman or Chetana has no direct 
contact, and they attribute the fact of knowledge to the sensitive mind. The mental faculties 
by virtue of their emergence from the same substance, namely the primordial matter, are ~ 
said to be capable of the process of knowing them, whereas the spiritual substance, being 
entirely different from the evolutes of matter, cannot work in consonance with it. But, in 
Visistadvaita the jiva or the self is the subject of knowledge. The jiva, though atomic in 
nature, is verily capable of knowing anything through his Dharmabhitajfianam or attri- 
butive consciousness. This attributive consciousness is capable of a double function, as it 
illumines itself, as well as other objects of knowledge. 
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The process of knowing commences with the sensations and finalises with the self. 
Objects are perceived and conceived and synthesized by the mind, with the unity of self- 
consciousness. The objects are relatively external to the self, and it knows the objects 
through its knowledge aided by the channels of the senses. The world of physical objects 
exists independent of consciousness, and the subject, or the self-conscious Atman is 
different from the object. The real subject of every judgment is the supreme being who is 
the indweller and inner self of all things. He is the ultimate knower. Brahman is the 
knower in us as our inner self, and is the ground of all knowables in the ultimate analysis. 

The attributive consciousness or Dharmabhitajfanam reveals all objects of nature. 
Though this is different from the self and can be distinguished thus, it is inseparable from 
the self. The relationship between knowledge and the self is one of ‘aprithaksiddhi’ (non- 
separable relation), and not one of Samavaya as in the Nyaya system. Atman is substan- 
tive consciousness and has attributive consciousness as well. This attributive consciousness 
is Svayamprakasa (self-luminous) and has also Arthaprakasakatva, or the characteristic of 
ilumining objects. It reveals itself and aiso other objects. It is not self realized like the 
Atman.3 It is like physical light which can only ‘show but cannot know’. This attributive 
consciousness is eternally all pervasive to the Nityas and Muktas as well as the supreme 
Being. But for others, during the phenomenal state of samsiara, it is subject to contractions 
due to Karma. In the state of Mukti or liberation it attains its original state of infiniteness 
and all-pervasiveness. This attributive consciousness persists even in dreamless sleep and 
in swoon, though not experienced then.4 The experience ‘gangaratay ’ (I slept well) 
bears evidence to this. This consciousness is a spiritual quality of the Atman. It is 
eternal but contracts and expands like a substance due to Karma, so is a substance also. 
It is both a Dravya and a Guna.> This is similar to prabha or luminosity which is verily 
the quality of a substance, prabhavat. 

Thus knowledge is the illumination of an object for the sake of the Atman. The 
self or the Atman is the subject. Each self is both subject and object. It is the subject when 
it illuminates but is an object when it is illuminated in turn by the attributive conscious- 
ness.6 Jfiana is not inert or jada but self luminous or Svayamprakaéa. (It is Svaparanir- 
vahaka in its function of illuminating, and is realized as such.  self-luminority of cons- 
ciousness lies in the fact that it illuminztes an object to a subject at a particular time. It 
follows from this that it need not be self luminous to all at all times. 


‘gradu: Taaaracanad aigaararTaaaat 
aTgucateaaa, 7 J aagt aaat aaafa frantsfea | (S. B. 1-1-1). 


Nayyayikas do not recognize the fact of “Svayamprakaéatva’ of knowledge. They argue 
that knowledge is cognized by ‘manasa pratyaksa’ or mental perception. They posit a 
second unit of knowledge for the revelation of the first unit, as knowledge by itself is not 
capable of revealing objects of ecperience. This is called Anuvyavasaya. 


3, ° Ki 7. See 
4. T. M. K. 4-4. 
5. T. M. K. 4-7. 
6.. “HAR. ee 80, 
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This theory of Anuvyavasaya is not admitted by the school of Visistadwaita. If 
the second unit of knowledge called Anuvyavasaya is assumed for the revelation of the 
first unit, it must be pointed out that this second unit, being itself unrevealed, cannot reveal 
the first unit. It requires another anuvyavasaya and that again another and so on leading 
to infinite regress or ‘anavastha’. If it is argued that this second unit of knowledge called 
‘anuvyavasaya’ is self revealed, we point out that it is better to regard the first unit itself 
as ‘self-revealed’. 

Anuvyavasaya is therefore not necessary for knowledge to reveal the objects of 
experience. Knowledge itself is self-revealed. We know that we know a thing at the same 
time.? If this is not admitted, omniscience cannot be attributed to God. It cannot be 
argued that Ommniscience is only self-experienced and not self-revealed. Further, the 
common experience of Dharavahika vijiana cannot be explained, if the characteristic of 
self-revelation is not admitted of knowledge.® So it must be admitted that knowledge is 
self revealed. 

The Kaumarilas argue that knowledge is to be inferred on account of object revela- 
tion. This view is criticised by the school of Visistadvaita as unscientific.2 It is said in the 
above school that prakatya or Jhatataé or Prakatata is a product of the cognition of an 
object, and that this prakatya leads to the inference of the cause, namely cognition. It is 
natural that prakataté should lead to the causal collocation and not to cognition. To 
argue that cognition which was unrevealed is inferred from cognizedness would take us 
no where as it serves no practical purpose. On the other hand, it is not possible to apply 
this principle of Prakatyanuméya regarding objects of the past and the future. It must 
therefore be admitted that knowledge is essentially self-revealed and is not inferred from 
some other characteristic of cognizedness. 


The special features of Visistadvaitic epistemology can be summarized as follows :— 


1. Reality is knowable in all its levels and aspects. 

2. Knowledge presupposes a knower and an object of thought. 

3. The Atman is of the essential nature of consciousness, qualified by attributive 
consciousness. | 

4. Substantive consciousness is self-realized, whereas the attributive consciousness 
reveals itself as well as other objects. 

5. Substantive consciousness is a ‘Self-aware’ or ‘pratyak’ principle, whereas the 
attributive consciousness is not aware of itself being a ‘parak’ principle. 

6. The substantive consciousness is ever effulgent, and is unaffected by any trans- 
formation. But the attributive consciousness is subject to contraction during 
the state of Samsara, owing to the impact of Karma. 

7. The attributive consciousness regains its original state of purity and all-pervasive 
nature during the state of liberation. 

8. The attributive consciousness or Dharmabhitajfianam is both an attribute and 
a substance. 


7. T.M.K.4-3; See Sarvartha Siddhi. 
8. T.M.K. 4-1, 2. 
9,.:'T..M. Kees NoUSS op. 238; 
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9. Pleasure, pain, desire, aversion and effort are all different aspects of Dharma- 
bhiitajianam, and are implied in it. 

10. Knowledge is ‘Brahma Dristi’, as Brahman is the ground of all knowledge, as 
well as the experiencer of all in the ultimate analysis. 


Knowledge is self-valid: 


Knowledge is ‘Svatah pramana’ or self-valid in its essential nature. This self-validity 
is inherent in its very nature.1!0 

The Mukta or the liberated self apprehends all things of his own accord as ordained 
in the Vedas as ‘aa @ Gaa:qaafa’ etc. The validity of the knowledge there, cannot be 
due to any adjuncts or any external factors. It means the intuition of the soul is essentially 
self-revealing and self-valid, and self-validity is natural to knowledge. This applies to all 
knowledge in general. All knowledge grasps the corresponding objects and reveals them. 
This is its self-validity.1!1 

Moreover Bhranti or erroneous knowledge cannot be a fact, as knowledge is not 
divided into illusion and non-illusion at all.!2 Then what are we to say about the shell- 
silver illusion and the yellow-conch illusion? Llusion is caused by two factors namely, the 
Vaiparétya of Svariipa Nirtipakadharmas or the Vaiparéetya of the Nirtipita Svaripa 
Visesana. The former is the example for the first, and the latter for the second. The shell- 
silver experience is an instance of Svariipa Niripakadharma Vaiparéetya.. Here the Sva- 
riipaniripakadharma or the characteristics that determine the silver are grasped, instead 
of those of the shell. The ‘Yellow-conch’ cognition is of a different type. Here, the deter- 
mining characteristics of the conch, or the ‘conchness’, is grasped whereas the Niripita- 
svarupavisesadharma, or the defining details are not completely grasped. The yellow colour 
instead of the white is grasped there. This invalidity is caused by certain defects in vision, 
or other extraneous factors, and as such, the Bee of knowledge is not in any way 
hampered. 3 


Difference between Prama and Aprama: 


As enunciated above, the school of Visistadvaita admits that ‘Jianam’ (knowledge) 
is self-valid and true. It also affirms that the real or the Sat alone is cognized and as such 
integrity of experience in all levels is accepted. The world of selves and matter is in Brah- 
man—afea-ad sfaftsam’ Brahman is Satyasya Satyam, as it is the indweller in the chit 
or the finite self, which is the inner self of the Achit and so distinct from it. It is only 
through Brahman that both the Chit and the Achit get their value. This divine immanence 
in the object and the subject forms the background of all knowledge. 


10. ‘ad arenenifa caqacfariefsaacisare: sraet aa areacadiafa = adeaareaa 
AaaTH ke q. A. h. 4-104. 

11. T. M. K. 4-104. 

12. ‘Haearareraa sramaea aafatay 1 ast wifea: caed Frat a cata aa ala afAva 
wraata aaa | cat a fasasha caer Taarraraceares TTAraeT caratfaacata 
qaafaeaa: |’ a. fa. p. 247. 
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According to this Theory of Knowledge there cannot be any division of Prama and 
Aprama, into two watertight compartments as all knowledge is, in the ultimate analysis, 
of the Real Object and a Fact of Life. The knowledge of the omniscient Divine is always 
Prama. The Dharmijfianam of the finite self is evershining, and it is always self-luminous, 
being far from any kind of contraction at all, and so is Prama. The Dharmabhitajianam 
or attributive consciousness of the finite self is subject to limitations and contractions, 
under the stress of Samsara, and this attributive consciousness is conditioned by physical 
defects and takes the form of truth or falsehood according to the situation. So the division 
of Prama or Aprama is applicable to the attributive consciousness of the Shansitichotaam 
or the bound-self only. 

Some epistemologists of this school defined Prama as ‘Samyaganubhavah’ (or 
thorough apprehension of an object) as they wanted to exclude memory from right appre- 
hension, though they admitted Anyathakayathi. Those who accepted both, namely 
memory and Anyathakhyathi defined Prama as Yathartham jfianam or the knowledge of 
an object as it is. Some others who rejected both the above defined Prama or right appre- 
hension as Anubhiati. All these definitions serve the purpose of distinguishing Smriti from 
Prama. 

Smriti or memory is not denied the characteristic of Prama by Desika. If memory 
has no characteristic of right knowledge, then recognition, based on this, will turn out to 
be Aprama. Memory functions in many fields of our life, and it is essential for unbroken 
meditation and selfless devotion. Knowledge born of mere reminiscent impressions is 
memory, and though it is mediate and does not grasp an object, it is necessarily due to the 
former apprehension, and so it is not baseless. It corresponds to objective reality experi- 
enced before, and so gets itself included within the province of Prama.!3 That is why 
Pramai is defined as: 


‘qarafeateaaareiat et ATT TAT” ray. TAZ. P. 92. 


The two words namely Yathdvasthita and Vyavahdranuguna are significant in this 
definition. Yathavasthita is a term that signifies the realistic attitude of this school. The 
term means the existence of things as they are and so includes all aspects of knowledge 
both subjective and Objective. The term Vyavaharanuguna emphasizes the purpose of 
knowledge. Knowledge must be able to fulfil the purposes of our life. It should be con- 
ducive to the progress of humanity both material and spiritual. It must satisfy the practical 
interests of our life. Wyavahara here applies to hana (rejection) and Upadana (acceptance) 
of undesirables and desirables respectively. Knowledge must be able to fulfil the purpose 
of also sibdavyavahara, as human experience is not solely limited to hana and upadana. 
Sabdavyavahara is one of the essential features of human activities and is therefore part 
and parcel of Vyavahara. Internal consistency is thus implied by these two terms. The 
soul, suffering under the stress and strain of Samsara, has certain objects to attain, and true 
knowledge helps him to realize his aims. Thus right knowledge or Prama has a definite 
purpose to serve. 


13. N. P. p. 171. 
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This definition of Desika is free from the defects of Viparyaya or wrong notion and 
Samsaya or doubt.!4 Viparyaya or wrong notion is different from Prama. Firstly, a wrong 
notion is to take one thing for another. Secondly, a notion of contradictory and untenable 
properties of a particular object, the essential attribute of which is cognized in general, is 
also an example of Viparyaya. This is of many types owing to the appearance of one or 
more of the opposite qualities. The “Yellow-conch’ experience is an example of the appear- 
ance (Sphurana) of one opposite property. The theory of being one and different at the 
same time, as put by the. Jainas, is an example of viparyaya of many opposite visesas or 
qualities. The Theory of the Monists, that the world is neither real nor unreal, is another 
example of viparyaya of the same type as above. All these instances of a wrong notion do 
not any how imply contradiction and are different from doubt.!5 

In all these instances there is a consciousness of the objects qualified by these quali- 
ties leading to a wrong identification. The experience of the ‘Double Moon’ and the 
‘Little Moon’ is, again, a case of viparyaya, as the qualities of doubleness and littleness 
opposed to the oneness and bigness of the moon play a prominent part and push them 
aside, though the moon is cognized with its essential attribute. This is an example of 
qwequlaegrtalaargeger the appearance of many particularities that are mutually contra- 
dictory. The cause of viparyaya is either wrong identification, as in the case of the rope- 
snake, or super-imposition as in the case of the Yellowconch. The Gita explains that 
Rajas and Thamas are verily responsible for a wrong notion. To mistake dharma for 
Adharma and Adharma for Dharma, as well as Karya for Akarya and vice-versa, is a case 
of viparyaya. Viparyaya is far from prama or right apprehension and to exclude this 
from prama the term ‘yathavasthita’ is used in the definition by Desika. 

The above definition excludes Samsgaya also from Pramaé. What is Saméaya or 
doubt ? 


‘eraragtareAe aft anfaraaigtasarataat facarafaieeget aaa: 1’ 
aT. TZ. p. 92. 


Doubt is caused by the cognition of contradictory and incompatible qualities of two 
objects at one and the same locus. Here the Dharmi or object of cognition is experienced 
along with incompatible features. ‘Is it a post or a man’?, is an example of doubt. The 
‘tallness’, common to the post and the man, is cognized and this gives rise to a cognition 
of contradictory features, and the mind fails to decide whether it is a post or a man, as it 
finds in that one object both the qualities of “posthood’ and ‘manhood’ which are contra- 
dictory and incompatible to one and the same locus. There will be cognitions of these 
incompatibles alternatively and simultaneously as in the case of a swing that gains a for- 
ward and a backward move at the same time.!© Thus in doubt or Saméaya there is the 
cognition of contradictory alternatives and this leads to indecision. Though there is, decisive 


14, Nob.) pt'o7: 

is. ‘qwatfaagataacad gseaea fartaer azareal feat faderfrarafacer aafearar 
eqaqara: |’ OT. Tf. p. 92. 
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contact or ‘Dhridasamyéga’ of the attributive consciousness with the object there is also 
an indecisive contact of the same Dharmabhitajfianam with the many incompatible 
features!7, The loose sense object contact gives rise to the cognition of incompatible and 
contradictory qualities resulting in doubt. Such a kind of cognition cannot be “Yathavas- 
thita and so is not right apprehension. 


Anadhyavasaya is not Prama: 


Anadhyavasaya of the type of ‘What may be the name of that tree ?’, which has been 
distinguished by some logicions as different from doubt, is also meiden under Samsaya 
as alternatives are implied there also.!8 : 

Even conjecture or Uha is a kind of cognition which is not definite and so is not 
Prama!9. Here also there are two alternatives and the characteristics of one manifest sup- 
pressing the other, and so this also is a case of doubt alone. The definition of right appre- 
hension or Prama given by Desika is synoptic, and this excludes from its sphere, wrong 
notion, doubt, Anadhyavasaya and conjecture by the term Yathavasthita, and applies to 
practical life by the use of the word Vyavaharanuguna. Thus Visistadvaitic epistemology 
is not severed from life, but, on the other hand, is related to it wholly. | 


Aprama or erroneous cognition or Bhrama: 


Strictly speaking there cannot be any distinction between Prama and Bhrama in 
this school, in the ultimate analysis, as every cognition is of the real. The attributive con- 
sciousness of the finite self is subject to contractions on account of Karma as mentioned 
before, and as a consequence of this, it loses its purity and all-pervasive character, under 
the stress of Samsara. In this stage error creeps in. Error is due only to Avidya-Karma of 
the finite self and does never happen either to the Absolute or to the liberated or to the 
eternals. 

This distinction between Prama and Blane is also one of degree, and this dis- 
appears when the attributive consciousness is freed from its contractions of Karma. We 
must examine empirical experience in this light and find out whether they are Prama or 
Bhrama. That which has a practical utility, and that which leads to the furtherance of the 
ends of life happens to be Prama, whereas that which is contrary to this is Bhrama.?0 

If the cognition of an object as it is, is Prama or right apprehension the cognition 
of an object otherwise is Bhrama. To cognize the shell as shell is Prama, but to apprehend 
it as silver is Bhrama. How are we to explain this then? According to the principle of 
quintuplication, a minute element of silver does exist even in the shell and this happens to 
be the cause of its cognition as silver. But that is not Prama as that cognition of silver in 


17). N. P. -p. 
is. ‘feamntsd qe: saaqutfeetisaeqqeray ara seat arafaery efa Shaq | agar... 1’ 
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the shall becomes badhita on account of irs infinetesimalness. So the criterion for the 
validity or invalidity of a cognition happens to be the fact of its being contradicted or not 
contradicted.21 


Yatharthakhyathi Theory of Visistédvaita: 

The theory of error ccording to the school of Visistadvaita is described by Desika as 
Akhyathisamvalitayatharthakhyathi.22 According to this theory all knowledge is yathartha 
or, knowledge of an object as it is. In the yellow-conch illusion the yellow colour of the 
eye is transmitted to the conch and that experience of the yellowness of the conch is real 
and is due tothe real cause of the bile in the eye, and not due to self-deceptive Maya. The 
finite self obscured by Avidyakarma is the seat of error. Error is therefor due to either 
real defects or Upadhis. [Illusions of all types are erroneous perceptions but they are 
manifestations of consciousness that subsist and are facts of experience. These are not 
non-existent. They are real effects of real causes. The illusion of the double moon or the 
yellow-conch or the fire-brand circle, are all due to either the defects of the eye or real 
Upadhis. If they are not (Vyavaharanuguna or) able to satisfy our practical needs of life 
they are false or Aprama.?3 Prama or right apprehension is not only applicable to practical 
life but must also be Yathartha. 

Then how is an error caused? Whenever there is an apprehension of the essential 
characteristic of a thing, the thinghood of that thing is cognized and becomes Prama. If 
the essential part of a thing is not observed or missed, error or Bhrama ensues.”4 


Theory of Error: 


The Theory of Error according to Ramanuja is Yathartha khyathi. Errors can be 
grouped into certain types such as hallucinations, dreams and illusions.2> All these are 
facts of experience and manifestations of knowledge. They are real effects of real causes. 
Hallucinations are due to real psychic disorders and the experience is real to the subject 
at that particular time. Dreams experienced also are real, being the result of the past 
Karma of the dreamer. The objects of the dream world are all creations of God suited to 
the specific merit or demerit of that particular soul. Though dreams are subjective they are 
actually experienced. Illusions may be broadly classified into two types viz., perceptual 
and non-perceptual. Instances of perceptual error such as the shell-silver illusion, yellow- 
conch illusion, red-crystal illusion, a mirage, a fire-brand wheel and others are all real 
effects of real causes. These are due to the defective sense material on account of which 


a. ‘aaqeragioeaal atfaarartaarert ’ aT. W. F. 4-10; 
‘aynfeat Ta TATA aea fen ine ae—oaaetata-arey rasta aaa TAIT Batter 
Feeqzad 1’ a. fa. p. 180. 
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the thinghood of that thing is misapprehended. When it is found out that the water element 
in the mirage or the silver element in the shell is of no practical value, the illusion vanishes. 
The doctrine of panchikarana or quintuplication affirms the fundamental unity of nature, 
and expounds that everything has an element of every other thing in itself. This happens 
to be the background of illusion. When the main part is revealed there is Prama or true 
knowledge. But, when the thinghood of a thing, as well as its difference form others, is not 
grasped, illusion ensues. These are all, therefore examples of Yatharthakhyathi alone. 
These did not become Prama on account of their failure to promote the practical interests 
of life. 

There are errors that relate to the moral and ethical conceptions also. Rajas and 
Tamas are described as causing non-apprehension and misapprehension. This kind of 
error is due to real defects of Samskaras of the finite self labouring under the impact of 
Karma. As Kanada has put it Avidya is due to either Indiyadésas or Samskaraddosas. 
Patanjali points out that Avidya is to mistake the non-eternal for the eternal, the impure 
for the pure, sorrow for pleasure, and the non-self for the self. 


‘afar fag-arareag faaafagaraenta: afzat 1’ _ , (P.Y.S. 2-5). 


The province or error is thus very wide and includes within itself perceptual and non- 
perceptual error. All errors are real effects of real causes, and tests of pragmatic verifica- 
tion have got to be applied to correct those erroneous impressions. Error is real and rela- 
tive and is due to extraneous factors and not due to Avidya, the inexplicable principle of 
Monism. Ramanuja comes to the conclusion in his Sri Bhashya, that all knowledge is 
real and of the real. 

It is some times described by some scholars that Ramanuja’s Theory of Error is 
‘Anyathakhyathi’ of a special kind different from that of the Nayyayikas.26 The basis for 
this conclusion is evidently a statement of Ramanuja in his Bhasya viz. ‘ eatearacarfeart 
Getalarcal  ATATTHTA SARITA: ’ (§. B. 1-1-1). This statement occurs there to 
reduce all theoties of error other than his, to Anyathakhyathi, which of course gets refuted 
further giving room to his own Theory of Yathartha khyathi. The celebrated commentator 
of Ramanuja, Sri Sudargana Stiri sheds much light on this conclusion27. But the opinion 
of the above scholars favouring ‘Anyatha khyathi’ is not altogether unfounded. From a 
careful study of Sarvartha Siddhi of Desika under Stanzas Nos. 9, 10 and 11 of the Buddhi- 
sara, we learn that even among the followers of Ramanuja there were two schools of 
thought from very early times, holding two different views of Anyatha khyathi and yathar- 
tha khyathi. Desika’s conclusion is of course in favour of the latter only.28 

Whea we examine the Theory of Error carefully we realize that the principle of 
Yathartha khyathi underlies all others, as all projections and presentations are only modal 
manifestations of the ‘One Absolute’, the ‘Sat’. Just as the theory of Aparyavasana vritti 
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explains that all words connote the Supreme in the ultimate analysis, the theory of error 
“Yathartha khyathi’ explains all instances of error, in the final analysis, as real experiences 
due to real causes. 


To sum up; 


1) Error relates only to the attributive consciousness or Dharmabhitajfianam of 
the embodied self. 

2) This is due to the non-apprehension of the determinate characteristics of an 
object and of its difference from others. 

3) Error is part of Reality both as an act of thought and as the object cognised by 
that act. 

4) Error is a real experience due to a real cause. 

5) Error is due to extraneous factors like defective sense organs or defective 
Samskaras. 

6) Error can be finally corrected by means of Pragmatic verification. 


Theories of other Schools examined: 


The Anirvachaniya khyathi of the Advaitins says that all things apprenended here 
as Shell-silver or any other thing are not real, but only distortions of the Reality. The 
Reality which is undifferentiated universal consciousness is unknowable. All these piesent- 
ations are therefore mere products of Avidya. In the shell-silver illusion neither the shell 
nor the silver is real. The silver in the shell is neither existent nor non-existent. So it is 
indefinable and is the result of the indefinable nescience or Avidya. This view point of 
Anirvachaniya khyathi is totally discarded by the school of Visistadvaita as unreasonable 
and untenaole. For, existence or Sattva and non-existence or Asattva cannot reside in the 
same thing at the same place and time. If something exists like Brahman it cannot be non- 
existent. If a thing does not exist as the hare’s horns it cannot exist at all. These two are © 
incompatibles and cannot exist in one and the same thing at the same time and place. So 
then, anirvachaniyata is not a fact of apprehension at all. Defining the indefinable is 
again a self contradiction.29 It is further argued that the presentation of silver said to be 
indefinable, is not a product of Avidya. It is not an illusory manifestation against the 
background of Brahman as maintained by monistic epistemologists. Silver as such is not 
totally discarded as illusion. The experience namely ‘this is silver’ is contradicted and 
there is only badha and the presentation of silver in the shell in this instance amounts to 
only Anyatha Khyathi and not Anirvachaniya Khyathi.30 

The futility of Anirvachaniya khyathi is established by RAmanuja in his Sri Bhasya. 
Seven kinds of incompatibilities namely (1) ataaTatafa: (2) fattarataqafa: (3) ereat- 
ama: (4) aftaadararata: (5) sariratata: (6) fracararafa: and (7) fracaarate: 
are charged against the Theory of Avidya. These charges are further elaborated by 
Desika in his Satadisini. 


29. T.M.K. 4-16; acatacaaifeaatfancaaraa frat factara aaaHat ast: awa sfayta: 1... 
faa fraadiacaarediacatrefaad: | farafraadiacaneatrsantesara i) a. fa. p. 186. 
30. T.M.K. 4-17; a. fa. p. 187. 
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The epistemologists of Monistic thought posit a substratum for Avidya just to avoid 
Nihilism and their concept of Avidya is proved to be unreasonable and untenable. When 
this itself is untenable what to say of the Niradhistana Bhrama, or baseless illusion of the 
Buddhists. The Atma khyathi of the Buddhist idealist is also said to be self-contradictory. 
These Vijfiinavadins say that only forms of consciousness caused by super-imposition are 
experienced and Vijfianas are said to be of two kinds namely Alaya vijfiaéna and Pravritti 
vijiana. Visistidvaita refutes this Theory as opposed to all human experience. Our daily 
experience reveals to us many objects other than the mind and there cannot be any identity 
between the Grahya and Grahaka.3! How can cognition a1ise without a corresponding 
object? Moreover the four causes of cognition namely Adhipathi, Sahakari, Alambana 
and Samanatantra cannot be set aside. As such, various objects are responsible for varied 
cognitions. The Buddhist nihilist posits the theory of Asatkhyathi. This theory of error 

negates not only external objects but also the Vijfianas of the Yogachara school. Reality 
according to the Sinyavadin is Sinya. The object of cognition is Asat and as such both 
Prama and Aprama are Asat. 


This theory is strongly refuted by Vedantic schools. ViSsistadvaita has repudiated 
this theory of error with all its strength. The states of existence or non-existence apply 
only to things that really exist and so the theory of nothingness establishes, on the other — 
hand, only the reality of things. Error cannot occur without having a locus or substratum. 
An object is experienced always with spatial and temporal relationship as ‘this pot is here’. 
If ‘there’ is real, then an Adhara becomes existent, and the theory of nihilism is smashed to 
pieces. If spatial relationship as ‘there’ is denied, there is no possibility of an error at all. 
As such the theory of Nihilism positing Asat khyathi is also unfounded. 


To sum up knowledge is an illumination of an object to the knowing self32. The 
self is self-luminous and is of the nature of substantive consciousness, Jhanaswaripa. The 
universal self as well as the finite selves are thus self-shining consciousness. They have also 
consciousness as their attribute. Thus Janam is of two types namely Dharmi jfianam and 
Dharma bhita jfianam. Dharmi jfianam is only self revealing, whereas Dharma bhita 
jfianam reveals itself as well as others. It is Swaparanirvahaka. Knowledge is self-valid 
and self revealed. The attributive consciousness is subject to contractions during the state 
of samsara due to Karma, and it attains its original state in Mukti. All kinds of feelings 
like pleasure, pain, desire, anger and others are all various effects of the attributive consci- 
ousness. The unseen sin or merit is again the will of the Divine to reward or punish, and 
these are the results of the attributive consciousness of the Divine. 

The Dharma bhita jiiaina has different states of both right knowledge and wrong 
knowledge in the state of Samsara, but in the state of liberation it is perfect, all pervasive 
and ever shining. 

The utility of knowledge in the furtherance of our moral, ethical and spiritual pur- 
poses is thus properly emphasized in the synoptic definition of Jana as adopted by this 
school. 


31. N.P.p. 45. | 
32. ‘atgaaraarat afafefa afaaa 1’ aT. H. H. 1-7, 
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Pramanas and Their Number: 


Significance of Pramanas: The analysis of the pramanas in any school relates to 
the prameya of that particular school. An exposition of the pramanas based on right 
authorities is also essential for the sound standing (for all time to come) of the philosophical 
structure of that school. The means of right knowledge must also necessarily be valid as 
the knowledge it is going to establish.73 The statement ‘I speak the Truth’ must also be 
true, in the same way, as the statement it is going to make. Thus, pramana establishes 
itself as well as other objects.34 Pramanas are in a way standards for examination, verifica- 
tion, modification and confirmation of our knowledge. 

A mention of pramanas is made in the Thaithiriya Aranyaka where four terms 
namely Smriti, Prathyaksa, Aithihya and Anumanam are stated.5° The Nydya-vaisesika 
logic deals with pramanas in a significant manner. The medieval logicians treated this 
doctrine in such a way that it could be applied to the religious systems of all schools and 
on’ account of this pure treatment this came to be termed as ‘The science of right 
knowledge’. 

Visistadvaitic logicians have in their own way reconstructed the Nyaya logic accord- 
ing to their philosophy. Sri Vedanta Desika has made a glorious contribution towards 
this cause by writing an important work namely Nyayaparisuddhi. The very title of this 
work suggests that this is a purification or re-orientation of the system propounded by the 
great Gotama. The great Gotama or Aksapada, the author of the Ny4ya siitras is renown- 
ed as a great thinker of authority and the foremost of sages, which implies in his Aptata- 
matva. 

Though Géotama, the originator of the Nyaya system, is not counted as a Thamasa 
or as a deceiver, yet his exposition cannot be totally acceptable to the school of Visista- 
dvaita as his Thesis is opposed in many respects to the teaching of Vedanta, and also as he 
is exposed by the author of the Vedanta Sitras.°° Therefore his school like Vaisésika or 
the Samkhya is not a proper authority for spiritual perfection. 


‘aronearerata a ata aana a | 
aavaata aatin a aeararcatata i’ “aT. TE. p. 86. 


The Bhrama siitras make a categorical rejection of all such views as are opposed to the 
scriptures.37 The great Ramanuja comments in this context as follows; 


‘gaa Jarahkagiaatearaaaia ofeacera aarafergtanr: 
HARA H AAA: ara: afeasat: aft. HT. T—1-13. 


Vedanta Desika, known for his Samanvaya dristi, has made an attempt to syncretise the 
Nyaya system into Vedanta wherever possibie, but has summarily rejected such of the 


33. Dar p. 212. 
34. . Dar p. 212. 
ga 8. A. 1-2. ¢ 


36. N.P.p. 85. 
37. -S. B. Ii—1-13. 
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views of Gétama which are irreconcilable with the ontological position of Visistadvaita. 
The guiding priaciple for acceptance or otherwise of the theories of other schools is stated 
by himself as follows; 


‘agt wfaatasare: atata a afeae: | 
aieatfeatzetta cara aatieedioass: 
sasitenagear faarearatqaaray | . 
facgisefaqat aaties afeferat i’ (ar. Tf. p. 86). 
Only such of the things that are diametrically opposed to the standpoint of the holy texts 
and the siitras are rejected, whereas those that are not objectionable to the system are 
adopted. | 
Vedanta Desika has analysed the Nyaya system with reference to the position of 
Visistadvaita, and has, so to say, reconstructed visistadvaitic logic with reference to the 
Nyaya system. We will now briefly go into the essentials of Visistadvaita logic. 
Visistadvaitic logic accepts three means of right knowledge namely Prathyaksa or 
perception, Anumanam or inference and Sabda or verbal testimony. We may study the 
special characteristics of these means of right knowledge as admitted by Visistadvaitic 
logicians. 
The importance of Pramana sastra has been significantly expressed by Desika as 
follows; 


‘SHATTaaET aTeAeT TTA fae: 1’ (rar. Tf. p. 90). 
Pramanas are three fold—‘scaaTantaascdata | This three fold division is acceptable 
to Manu also. 


‘gana a wea a fafaaTay | 
aq afated ara aafatgaatcaat wn’ 


Sri Vishnuchitta states in his prameya samgraha: 


‘sHITdeatiaatedicas Farad vreateay stat 1’ (aT. TF. p. 94). 
Though Smriti is established as a valid means of right knowledge, yet it is included in 
pratyaksa, and so does not form a different pramana. 

Tatvaratnakara of Parasarabhatta states: 


‘geenfsaarat cata cacansearatataaaat TAToTfacat aT tT: 1” 
(sat. TAR. p. 94). 
The Taittiriya arafyaka names four pramanas namely Smriti, Pratyaksam, Aithihyam, 


Anumanam and it is implied here that Pratyaksa is not inclusive of remembrance or 
Smriti and so there is no change in the number of pramanas.38 


38. See Y. M. D. 
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According to the above the numbei of pramanas in Visistadvaita logic is only three, 
and could be reconciled thus by continuing Smriti as a pramana, though included in percep- 
tion. The statement of Prajfiaparitrana namely, 


‘aakxaaraen fagaerret tar | 
eHTUAG saa aiaat Wega: u’ (aT. TF. p. 95). 


enumerates the four fold means of knowledge as (1) sense-object contact, (2) Linga- 
grahana or grasp of pervasion, (3) verbal testimony and (4) Samskaronmésa. This four- 
fold nature of acquisition of knowledge does not admit Smriti as a right means of know- 
ledge. The same author further states that there are five means of right knowledge accord- 
ing to Jaimini and Vyasa: 


 caatafgeaat fred seaeTATATTA: 
asa ata saroria sfatrearaatets i’ (sat. Tf. p. 95). 


The Thesis of the author of Prajfiaparitrana is not irreconcilable, as in the ultimate analysis 
the number of pramanas comes only to three. In the above quoted passage the two viz., 
Swayamsiddhi and Divyam are counted as different pramainas to make up the number of 
five, along with perception, inference and scripture. But these two namely Swayamsiddhi 
& Divyam get themselves included under perception alone as ViSsistaidvaita explains 
‘divyam’ as that kind of pratyaksa which is acquired by the grace of the Lord. 


‘wTaatamentinscae freer (=a. Th. p. 95). 


From the above analysis it becomes clear that though some of the celebrated logi- 
cians of this school counted four or five means of right knowledge, when closely examined, 
they get themselves included under only three Pramanas namely Pratyaksa, Anumana and 
Sabda. 


If. PERCEPTION 


Definition and significance of perception: 


Pratyaksa or perception is very significant as all our experiences begin with this. 
We perceive the external objects through the senses and know about them. What all we 
perceive is real according to this school. Perception reveals a part of Reality as only 
certain aspects of reality are perceptible. Many aspects of reality are not cognizable 
through the functions of the sense organs and that is why other pramanas, like inference 
and éabda, are admitted as valid means of right knowledge. Of the three pramanas, percep- 
tion however is the first means, and this stops somewhere giving place to other pramanas. 

Vedanta Desika discusses the definitions of Pratyaksa, as given by some of his 
predecessors, and after analysing them gives his own definition in his Nyayaparisuddhi. 


17 
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(1) Sri Visnuchitta defined Pratyaksa in his prameya samgraha as follows: 
‘aralaawa: Tea | ATated ofa: gearfz 1’ (Quoted in -aT. Tf. p. 95). 
(2) Sri Parasara Bhatta defined perception in his Tatvaratnakara in the following words :— 


‘wateraremararavied a afaa: | 
sragaAaraeaqaraaealaasay 
(3) Sri Varada Visnu Misra defined the same in his Manayathathmyanirnaya as follows: 


HIVATAT HAA & TATaT arated ava faaataaracaiafa aa: i fefad aa ara? 
HATCH AAT ATAHCAT 1” (at. qf. p. 95). 


The first definition states that Prathyaksa is an Anubhava or apprehension. This is 
said to be Saksath or direct. This SAksatva is Jathi or the characteristic feature (or direct- 
ness) of this apprehension 

The second definition points out that perception is direct knowledge based on the 
sense-object contact. This is not indirect as in the case of inference or verbal testimony 
that depend upon Vyapthi and Sabda respectively. 

The third definition declares that perception grasps the objects of sensation clearly, 
and results in a direct experience of the objects. The subject or the self-luminous self gets 
a direct and intuitive experience of the objects when its dharma-bhita jfiaéna reaches them — 
through the sense channels. This would be a very vivid illumination of the external objects 
to the knowing subject. 

All these three definitions affirm that perception is an immediate experience of the 
objects. Immediacy or Saksatva is said to be the differentia of perception. But even in 
inference and Sabda, there ensue in the long run, an illumination of the object aad a direct 
intuitive experience. Saksatva is the general characteristic of all kinds of knowledge as 
every type of knowledge naturally implies Visadavabhasatva or vivid manifestation. So 
then, to differentiate perception from the other two means of valid knowledge, Desika has 
posited his own definition of Pratyaksa as mentioned hereunder :— 


‘arencatitrar saat ot aaa a wtfaeq yorfreqiar afsaaq sracauratacia: 
carcrartere: 1’ (N. P. p. 95). 


The above definition of Desika is all-comprehensive and marks clearly the boundaries of 
perception. It also signifies the differentia of perception from other means of knowledge. 
Prathyaksam is defiaed as Saksatkariprama or knowledge that is immediate. It means 
that this does not need any other type of knowledge. This characteristic feature of not 
depending upon any other knowledge is the differentia of perception from other Pra- 
manas, as they require Vyapti jfinam or Saibda jiianam as the case may be. Further, this 
Siksatvam is defined as an Upadhiripa or a specially conditioned one. These peculiar 
conditions of perception are (1) the sense-object contact and (2) the absence of the depen- 
deace upon any other type of knowledge. 

Perception has, thus, the nature of immediacy of awareness, in the sense that it 
depends upon itself and not on any other knowledge. 
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According to the Nayyayikas, the mind is necessary for the fact of knowledge. 
According to them, the soul is a substance which has the quality of consciousness. _Know- 
ledge is possible through perception only when there is sense-object contact causing the 
perspective aspect of consciousness. According to them, the mind reflects the objective 
impressions to the self. But this is not agreeable to the Visistadvaitin. For him, the soul 
is jana-svariipa and jfiana-gunaka, and he acquires knowledge only on account of his 
being a self-conscious being. Here the subject-object relationship is emphasized instead 
of the sense-object contact. The Indriyas are born of Ahamkara, and they have only the 
capacity of flashing or dydthana. 

Similarly, the treatment of perception by the Advaitin is also not acceptable to this 
school. According to them, all these experiences are illusions, whereas the non-second 
Bhraman is unknowable. According to this school, the subject is real, the object is real, 
the approach is real and knowledge is also real. 

Vedanta Desika has classified perception as mentioned hereunder :— 


Pratyaksam or Saksatvam 


(Perception) 
Nityam (eternal) 3 Anityam (non-eternal) 
| aang gic otha 
Yogipratyaksam Ayogipratyaksam 
(Perception of (Perception of non- 
Yogins) Yogins) 
| 
| | eS te i 
Chaksusam Rasanam Graanajam Sparsana Srothrajam 
(Visual) (Palatal) (Nasal) (Tactual) (Oracular) 


First of all perception is of two types namely eternal and non-eternal. The jfianam 
of the Supreme, as well as that of the eternally free, is always eternal. Nityasaksatkara is 
their characteristic feature. Anityasaksatkara refers to us, and this again is twofold, 
namely the perception of yogins and that of non-yogins. 


Yogic Perception: 
Yogic perception is described by Vedanta Desika as follows: 


‘aiitaeaan sepsetescfariaangy i aq aaatacatat aataraneay | faqzaracarat g atg- 
frasraatq |’ © (Ne? gp-95). 
Yogic perception is that which arises out of the operation of the mind only when they are 


absorbed in meditation. This is due to their extraordinary yogic powers. When they are 
out of absorption, the yogins can perceive things by contacting the objects with their 
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external sense organs. This kind of yogic perception that is possible even without the 
sense organ is called ‘Indriyanapeksam pratyaksam’. Yogic perception is authentic. 
Yogins will be blessed with a Divine insight on account of their realization of abnormal 
yogic powers, or Divine inspiration. Bhagavan Ramanuja does not deny this Divine in- 
sight of Yogins. But he does not admit the possibility of the Saksatkara of the Divine 
through mere imagination or reflection. 
‘waataaaarsl saTenatt seat ofaferd areaatafaact, sara ATH te araretit- 
seated HIBlsA: | ATA ArAaaishs sreaTfMpeataraa seawTAlaalacaraartaacal Aatarar- 
rata 1’ (at. TER. p. 95). 


Yogic perception of this type will be on account of an Adrstavisesa which will be 
produced by Yogabhyasa, penance and the like.39 Arsa-jfiana is also produced likewise’ 
by Prakristadrsta and so comes under ‘Yogic perception’. Desika quotes the authority of 
Prajnaparithrana for this.40 Having thus established the possibility and validity of yogic 
perception Desika explains what is meant by the statement Indriyanapeksam. In the 
opinion of Vedanta Desika what is discarded here is only ordinary sense organs and not 
the total absence of all sense organs. The sense organs that are implied here are those 
that are not Divine. So then, the need for Divine sense organs is emphasised.*! The term 
‘Indriyanapeksa’ can be explained in two ways. Either it may be the non-requirement of 
non-divine sense organs or it may be the total absence of all sense organs just as in the 
perception of the Supreme the Nityas and the Muktas. The attributive-consciousness of 
the liberated self attains its original state of illuminating everything and then all things are 
perceived even without the aid of sense organs. Likewise the consciousness of the sages 
may be capable of cognising all on account of Bhagavatprasada and this may be also 
‘Indriyanapeksa’. Thus the twofold significance of the term Indriyanapeksa is explained 
by Desika. This Yogic perception itself is verily the mental perception of this school. 


Denial of Mental Perception: 


But for non-yogins or ordinary people mental perception is not possible.42 Mental- 
perception is not necessary in this school for knowing the self, as in the Nyaya school for 
the following reasons :43 

(1) The substantive-consciousness is itself self-luminous. 

(2) The attributive-consciousness too is self-luminous. 

(3) The experiences of pleasure pain, desire, hatred and others are only mani- 

festations of consciousness due to different causes.44 

(4) The essential nature of the soul such as Nityatva and others are known from. 

the Sastras. 

(5) The past experiences of ours are known through recollection. 


P. p. 95. 


Ch pase 

40. Nie Pris ?o- 

41. - NOP. p296. 

42. N. P. p. 96. 

43. N.P.p. 96. 

44. V.S. Conjeevaram Edn. pp. 400-401. 
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Mental perception or Manasapratyaksa is, therefore, not included in ordinary 
Perceptions. Raméanuja deals with this question in his Sri Bhasya while commenting on 
the Third Sutra ‘Sastra Yonitvat’. While describing the argument of the Mimamsakas, 
against the objection that Bhraman is capable of being made out by other means of proof 
and hence that Brahman is not Sastraika samadhigamya, Ramanuja argues that Brahman 
can not be proved by both the kinds of perception namely, that born of the senses, and that 
born of Yoga. Further sense perception is subdivided into two types namely ‘Bahya- 
sambhavam’ and ‘Antharasambhavam’. After refuting that Bahyasambhava pratyaksam 
is not capable of proving Brahman, Raimanuja says: 


‘ATA | Megag:ateatatecatetaag aca aerieearateracaaaaa: 1 
att. AT. 11-3. 


Here the celebrated commentator Sri Sudarsana Bhatta comments as follows: 


‘Rae agraaanarnyay: | ArATTAg:alaaaATa se: ATATTHIAT: | Tzatigeataa 
fg AaatscaTeaay 1’ a. T. 11-3. 


The above illustration may create a doubt that Ramanuja accepted the distinction between 
mental and non-mental perception. But, if the context is.carefully followed, Ramanuja 
is only referring to the view point of the Nyaya school here as remarked by Vedanta Desika 
in his Nyaya Parisuddhi.45 Thus, the view of mental and non-mental perception is not 
admissible in this school of philosophy. 

The perception of non-yogins is that which is born of non-divine external sense 
organs—Adivyabahyendriya prasitam.’ This sense perception is fivefold corresponding 
to the five senses namely the eye, the tongue, the nose, the skin and the ear. 


Determinate and Indeterminate Perception: 


Perception is further subdivided into two broad categories namely Savikalpaka 
pratyaksa and Nirvikalpaka pratyaksa. Determinate or Savikalpaka perception consists 
of the recognition of certain relationships and so is defined as: 


‘ameaaaa see afar 1! “aT. TEL. p. 96. 


This is Indriya janya or born of sense-object contact and is also assisted by the retrospec- 
tion of the object. This is rightly defined as knowledge born of the sense-object contact 
and assisted by the Samskaras.4® There is Anuvritti or cognition of the relationship of a 
number of things in determinate perception. In the perception ‘Iyam Gauh’ or ‘This is 
a cow’, the object before us is related to the idea of a ‘cow’ known by us before. The rela- 
tionship between the object before us and its name is remembered here. Thus there is 
sense-object contact followed by a recollection of its relation with the object known before. 


45, N.P.p. 96. 
46. Dar p. 214. 
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The former mental impressions that remain, help the senses to grasp the objects in all their 
details. Thus, the objects experienced in Savikalpaka pratyaksa are distinguished from 
others as their essential characteristics will be distinctly noticed. The name of the object, 
its important features, its configuration, its qualities and functions will all be noticed. The 
object, its qualities and their relationship will all be thus conspicuous in Savikalpaka 
pratyaksa. 

Indeterminate or Nrivikalpakapratyaksam does not signify the cognition of an 
undifferentiated and unqualified object. On the other hand, it is the cognition of an object 
unaccompanied with former mental impressions. Even in this kind of perception, the 
object is qualified by certain attributes such as configuration etc., but devoid of retrospec- 
tion as it happens to be the first object of that kind cognized. There is no pratyavamarsa 
here as in Savikalpaka pratyaksam.47 

The Nayyayika takes Nirvikalpaka perception to signify a perception of an object 
devoid of attributes, relations, jati and others, and gives the perception of an infant for 
this as an illustration. This view is not tenable according to the school of Visistadvaita. 
Vedanta Desika argues that even the perception of an infant or a dumb person cannot be 
devoid of all attributes. Cognition of an object devoid of all characteristics is impossible 
and opposed to all human experience. 


‘afafascargaigm smacarieratd wads | atorafaantafamaata fe aarfe- 
fawcrviganta fafitsefaqaaa araur aat Qatceatanmgansafatasaraatd: 1’ 
(aT. TEE. p. 96). 


The essential characteristics of the object are grasped in all kinds of perceptions 
either determinate or indeterminate. In determinate perception, the attributes are cognised 
as related to the object known before, followed with retrospection. But in indeterminate 
perception this kind of Anuvritti only is absent. But the grasp of the object qualified by 
certain attributes does exist. If this is denied, then the perception cannot lead us to any 
purposeful activity, and so does not become Vyavaharanuguna. Ramanuja expounds the 
difference between Savikalpaka and Nirvikalpaka pratyaksa as follows: 


‘alancrs sreapararaa fa face fararcaieaatanatagay | fatanctnata afasetacaag | 
atancam cafera rata tafreenfaaramegena | fafaacas are tafafesentaqsas 
wena | a adfagarigner-1 auraaea watfaata agmasaieaqqqdsa ot... wet 
fafaacamrasidiarey saafosaeny | frdtarfetorsaea afancrafacead 1’ 

eft. AT. I—1-1. 

The above exposition makes clear the view point of Visistadvaita and sets at naught 

the Nirvikalpaka conceptions of the Nayyayikas and the Advaitins at the same stroke. 


Indeterminate perception of the kind proposed by the Nyaya school is untrue to all experi- 


ence. Likewise the theory of the Advaitins that Sanmatram is the object of perception is 
also unsound.48 


a 2. M.D, 
48. §. B. 1-1-1; T. M. K. 4-32. 
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The gist of all this discussion is summed up by Desika and the definition of Nirvi- 
kalpaka is given as follows: 


‘aeMe Geareaafantaarata: fatanctfrareat 1’ (a. 4. FH. 4-32). 


The process of perception is described by Srinivasa in his Yatindramata dipika. 


AAT AAMT aasAa | Aa sfexae | efxaadafa saat ocaserateafaaraa 1’ 
Y. M.D. 


The sense organs come into contact with the several objects and when the mind is in union 
with the senses and when the knowing self is joined with the mind, perception is possible 
to the knowing self. The sense organs by themselves cannot create cognition. They are 
merely illuminators (Prakasakah). It is the self which is the knower through the mind- 
sense-object contact. If the mind is not in union with the senses, perception is not possible, 
and that is the reason why we do not perceive certain objects which are even before our 
very eyes. The mind, so, must have contact with the senses on the one hand, and the self 
cn the other. The sense-relation of perception is Samyéga or one of er and not 
Samavaya as in the school of Nyaya. 

This sense-object contact is, in all cases of ordinary perception, of two types: (1) 
one of conjunction or samyéga and (2) another of complex conjunction or Samyukta- 
Srayaia. | 

Whenever an object is perceived the sense-object contact is one of conjunction. 
Whenever the attributes of the objects are perceived along with the object the sense-object 
contact is one of complex conjunctions. 


‘FEAMALA AAS AAATAA HHT AAAAAAMT ET T: 1’ Y. M.D. 


When the visual sense comes into contact with any object, it comes into contact not only 
with that object, but also with its attributes, namely, the colour, configuration and others. 
This is through the relation of Asrayana and this relation is called Samyuktasrayana. 
The Visistadvaitic logicians do not admit the sixfold sense-object contact of the Nyaya 
Vaisesikas. 


Tatvaratnakara declares this as follows: 
’ ; cS 
wa aa faararg: aait: afeaiory | 
AAtANAAT Alt AATAEAATA DAA aT. TH. p. 96. 


And again perception is twofold namely Arvachéénam and Anarvachéénam or recent and 
ancient. The Anarvachéénam or ancient perception is capable of perceiving all things at 
the same time. Desika defines this as: 


‘Qraaanfaaqararanicaa aaaatay tv! rat. Tf. P. 97. 
and this happens only to the Yogins, the released and the Supreme Being>9. 
50. ad atfrqaaeacrnt sHrafastareatarararataerg | “N. P. p. 97: 
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Perception includes in itself recollection or Smrti, Recognition or Pratyabhijna, 
Non-existence or Abhava, Conjecture or Uha, Doubt or Saméaya and Special mental 
powers or Prathibhih. These are not therefore different pramanas. Recollection has 
perception alone for its origin and so is not a different pramana though it is Vyavaharanu- 
guna or workable in practical life. The residual mental impressions are responsible for 
recollection and previous experience is the cause of such impressions>!. So recollection 
gets included in perception itself. Recollection is caused by Sadrsya (similarity), Adrsta 
(effect of previous karma), Chinta (deep thought) and Sahacharya (concomittance). When 
an object resembles another we are reminded of the other due to similarity. Due to the 
effect of our previous karma, we may remember spontaneously a prior experience. When 
there is conscious meditation we may recollect the auspicious figure of the Lord enshrined 
in any holy temple. If we are used to see two friends invariably together, the sight of one 
kindles the recollection of another. It is clear from the above analysis that recollection is 
based on previous perceptual experience. But it is not necessary that we should recollect 
all things we have experienced before for many of our Samskaras or residual impressions 
get obscured due to various reasons such as lapse of time, disease, etc. 


‘gafacermacaia aarearieat at aeHrevAlata CHeTATa: 1’ 2s Y. M.D. p.. 13. 


In recognition, the prior experience of our object is affirmed, by the present experi- 
ence of the same object. This is perceptual experience as it is born of sense-object contact. 
Recognition is of the form of ‘This is that Devadatta’ and this is rightly included in percep- 
tion according to Visistadvaita logic52. 

The system of Visistadvaita considers Abhava also as another form of existence and 
so the knowledge of non-existence is perceptual. 


AAaKACHeAA ATAPACAT | A arenfefa: quracua facafa 1 
“aT. FZ. p. 176. 


Advaitins and Bhattas accept Abhava as a pramana where as the Nayyayikas consider it 
as a distinct category, though they do not admit it as a pramana. Uha or conjecture, as 
well as Samsaya or dqubt, arises out of perception, and so should be included in percep- 
tion itself. Likewise, the special mental powers of great men are also included in pratyaksa. 


‘guageafasar sfaaria semeisentat Y. M. D. P. 14. 


It is the understanding of the Vedantins that all perceptual cognition has what is real for 
its object. The primary as well as the secondary texts affirm that the same indweller and 
controller is cognised in all cognition. The Sadvidya has a bearing upon this theory>3. 


51. EAA: ATATUGT SHAT SEHTRAT AAT TAT: WAM SAAT ASU Wwe seaatasta 7 
Tah THTMCTHCTTH | Y. M.D. p. 11- 

52. Bhattas and Advaitins take this as a cognition consisting of Pratyaksha and Smrti. Nayyayikas 
take this as a special kind of perception- 

53. Phil. of Vis., P. N.S., p. 60. 
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_That cosmic principle, the ‘Sat’, thought of becoming many and created the ele- 
ments. That primordial being got the tripartite combination of the elements and entered 
those elements, as the indweller of the Jiva and articulated names and forms. Thus all this 
is ensouled by the Supreme soul. And all kinds of elements are existing in all things on 
account of the fact of quintuplication. The Visnu Purana also speaks of evolution in the 
same terms. The Sttrakara also refers to the combination of these three elements, in the 
Siitras>4. The existence of all elements in all things does not, anyhow lead to any confusion 
at all as the preponderant element shapes the thinghood of every object. One element 
becomes the Agraya and the others the Asritas. This concept of dependency implies varia- 
tion in preponderance. 

Cases of error in perception are due to existing occular defects and When one is 
free from those defects there will be no illusion for one55. In this school of thought all 
cognitions are real. The cognition of a dream is also real, as the scripture states that the 
supreme creates chariots etc., that remain for a certain time to be experienced by particular 
souls, according to their spiritual merit or demerit. The cognition of the yellow conch is 
real, due to the real cause of the effect of the bile, in the eye. The cognition of the crystal 
as red, when placed near a Japakusuma, is also real5®. 

The cognition of water in mirage is true. The cognition of one direction being 
mistaken for another is also true, as one direction exists in another. 

When the fire brand is swung round, that object comes in conjunction with all 
points of the circle, and the cognition of the fiery wheel is also real. 

The cognition of one’s own face in the mirror is also true as the visual rays moving 
towards the mirror are reversed by the mirror, and these cognize the persons own face 
after cognizing the mirror. This process is very rapid and so the interval between the 
perception of the mirror and the reflections is not apprehended. Even the apprehension 
of the doubie moon is real, as it is due to a real cause. Due to the pressure of the finger 
on the eye the visual rays are actually divided, and so the cognition of a double moon 
ensues, on account of the existence of two independent apparatus. 

Thus all types of perceptions are real and have for their objects only those that are 
affected with difference. 


Perception is not born out of a verbal statement: 


The school of Visistadvaita does not admit the possibility of perception born out of 
a verbal statement, as posited by the school of Sankara. Knowledge has no doubt the 
element of perception as well as the element of scripture, but one should not be confused 
with the other. The causal collocation capable of producing knowledge indirectly cannot 
change its nature. If one kind of material is capable of producing different kinds of effects, 
then the incompatibility of all kinds of effects being produced by only one kind of causal 
collocation ensues. Then, the principle that the effect should be of the same kind as the 
cause also becomes endangered, for one type of causal collocation cannot produce all 


54, ‘SATCHPATa AAEATA | (S. B. T11—1-2). 
55. S. B. 1-1-1. 
56. S. B. 1-1-1. 
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kinds of effects. Scripture is capable of producing indirect knowledge only, and so cannot 
at any time produce direct awareness, through the sense-object contact. 


‘afe qacaarasaaaa fagamat faaara vafaa cauraafagad | a aHaTdta- 
amma sat fafat cra i cnet arava aamidiaefasagmMd qa aT 
fargenfaatt cages 1’ “at. TFZ. p. 97. 


In the statement ‘Thou art the tenth’, only ‘Thou’ is a perceptual cognition, and that ‘I 
am the Tenth’ is not born solely of the sense organs. This is a cognition generated from 
only the sentence uttered by the person. 


‘ermeaata gatfeqeerasta caraara scat | aaaisefafa serat fe afearar- 
asameta fag geeaqaTattag 1’ rat. TfL. p. 97. 


If it is maintained that this cognition is also perception, though caused by a statement, 
then by the same logic the statement “Thou art meritorious’ also must be treated as percep- 
tion which results in athiprasanga, as Dharma is not admitted to be the object of percep- 
tion. In that case, there will be nothing in this world which is imperceptible, and there 
would be no meaning in classifying and differentiating the different means of knowledge 
at all. 


“ga ata canta efa sratfaatreaal araatserentia ata vatecia seaarcasay: | 
aaa saafata ania fataaearg 1” zat. Tf. p. 97. 


Though scripture is admitted to establish Brahman, verbal cognition as such, does not 
result in an immediate awareness of Brahman, which, of course, has got to be achieved by 
means of spiritual discipline. The realization of the Supreme can be brought out not by 
the texts as such, but only through the Divine Will to save the soul that loves immensely 
the Divine. 

It is, therefore, the conclusion of this school that a verbal statement is not capable 

of generating Aparoksa jfianam. 

Now, we may sum up, as follows, the essential features of perception according to 

this school: . 

1. Perception is Saksatkari Prama or immediate experience of the objects. It does 
not depend upon any other kind of knowledge, but is born on the other hand, 
solely due to sense-object contact. Perception is possible to all selves and the 
lord. 

2. The perception of the supreme Being, as well as that of the Eternal and Libera- 

ted souls, is eternal where as the perception of others is non-eternal. 

Yogic perception is the only kind of mental perception in this school. 

4. Indeterminate perception implies cognition of an object necessarily qualified 
by certain ATTRIBUTES. The perception of the first object of the kind is 


indeterminate, whereas successive perceptions are determinate, being followed 
by retrospection. 


es) 


APPENDIX 267 


5. All cases of perception are real. Perceptual error arises due to the fact of non- 
apprehension of the essential features of an object as well as its difference from 
others. 

6. As all aspects of reality cannot be known by perception there is need for infer- 
ence and scripture. 


lil. INFERENTIAL COGNITION 


Inference a distinct means of knowledge: 


There are different means of gaining knowledge and we have examined the very 
first means of our approach to the objects of the external world viz., perception, in the 
previous section. Perception must necessarily stop somewhere, for its scope is limited to 
the sense-object contact only. Even after the cessation of the sense-object contact, we 
arrive at knowledge by means of Anusandhana or the process of mental assimilation. 
Likewise, verbal testimony or speech also is, by itself, capable of conveying sense, and so 
happens to be a distinct means of valid knowledge. Thus, these three namely perception, 
inference and speech, have different characteristics of their own, though they are alike in 
their function of illuminating an object to a subject. 

The distinctive characteristics of inference are as follows :— 

i) Inference is capable of apprehending an object out of sight as it can function 
even after the cessation of the sense-object contact. 

ii) It requires the Anusandhana or the mental process of correlation between the 
pervader and the pervaded as perceived before. 

iii) Though the residual mental impressions are involved in inference, it is distinct 
from mental perception. The sub-conscious impressions are in the back- 
ground in perception, whereas in inference, they feature prominently in the 
comprehension of the concomittance between the general and the particular. 

iv) Inference is distinct from memory. Memory brings to our mind only those 
things that are previously experienced, whereas inference illumines things 
never before experienced. This fact of Adhikavisayatva differentiates infer- 
ence from memory. 

v) Inference is different from verbal knowledge for this has quite different factors 
operating in the generation of knowledge. 

vi) Inference is based on perception, and yet it is distinct and different from 
perception and scripture.°7 


57. The objection of the Charvakas against the distinctive nature of inference viz., 
‘faqastrararard arated fasaraara | 
ASAISATTACTA ATATATHAT HA: A’ 
is countered thus: FT FAtadfatan | aqaratacrara sqwaraley aes sy sal: TaaTemeaTA- 
Tae AAHTAeT aa arfagqarrcarg areata aarfa fatgsararara: geatfe TA ATT | 
(ar. TF. p. 98.) 
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Definition and character of inference: 


Inference is defined by Vedanta Desika as: 
* SaTCAeT UTA ATTA MATT earrafanarsatiacaataa | ar. Tf. p. 98. 


Inferential cognition is the valid knowledge of the particular pervader or “Vyapaka’ obtain- 
ed from the observation of the pervadedness of the pervaded or Vyapya. Here are three 
terms namely ‘Vyapya’, ‘Vyipaka’ and ‘Anusandhana’. The Vyapya or the pervaded is, 
as a rule not more extensive than the Vyapaka or pervader in respect of space and time. 
We come to know from our daily experience that certain objects exist together in respect 
of space and time. Some objects exist in a wider range than others whereas some exist in a 
smaller range. Some sets of objects have an equal range of existence, and to include them 
also as pervaded, the definition of Vyapya is given by this school as “Anadhika désa kala 
niyatam.’ The vyapya, therefore, does not cover a greater range than the vyapaka. This 
means that the vyapya might be smaller in range or might equally coexist spatially or 
temporally with the vyapaka. The vyapaka or pervader is defined as ‘Anyinadééakala- 
vrtti’ or that which is not less extensive than the vyapya in respect of time and space. 
According to this the pervader has to cover a greater range than the pervaded, or atleast 
an equal range as that of the vyapya58. 

We observe different objects existing topether spatially and temporally and arrive 
at the principle of invariable concomittance, and later apply this law of invariable con- 
comittance in particular cases, and this is known as Anusandhana. 

This application of the law that is previously deduced is the essential part of infer- 
ence. The vyapyatva or pervadedness of the pervaded or vyapya is analysed in each case 
and fresh objects are found out by means of past experiences. So Anusandhana is very 
important as the nature of the vyapya is clearly shown by this. To give an illustration we 
may consider the relationship between fire and smoke. Fire is a particular pervader and 
smoke is invariably pervaded by fire. Wherever there is smoke there is fire, but smoke is 
not invariably existent wherever there is fire. In this instance we find that smoke is not 
more extensive than fire whereas fire is not less extensive than smoke. The knowledge of 
this particular pervader namely fire is cognised through inference. 

For valid inference, it is very essential that we should grasp the unconditional 
correlation between the vyapya and the vyapaka. All objects of our experience are not 
vyapya, and therefore, one has to deduce the law of association, by means of actual obser- 
vation and accurate analysis. Logicians cannot, however, ignore the upadhis or counter- 


This objection is self-contradictory as reasons have been duly put forward for the refutation of 
inference. If the inference used by the opponent for purposes of smashing down the validity of 
inference is admitted as not governed by pervasion it becomes, in fact, ineffective. If pervasion is 


admitted the charge against inference applies to it also cqually. Thus validity of inference cannot 
be refuted at any rate. 


58. Al eq AaHTSTRAT TAT Aa aT AAT | 
aq sareAy eaTTHeaey Fal areafeamrsts ar tt’ 


aT. OFX. p. 98. 
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laws defying the concomittance of objects. So we have to find out carefully these upadhis 
or counter-laws in every case of vyapya and vyipaka. What is an upadhi then? It is 
defined as:59 


‘maatearaHca afar aewaneata: ateraeaneafatead: ea: sorfa: 1” 
aT. GFX. p. 100. 


A characteristic which is not extensively applicable to the sadhana or vyapya, but which 
applies extensively to the sadhya orvyapaka, being in itself different from the sadhana or 
vyapya is an upadhi. In the proposition ‘The mountain is fiery because it has smoke’, the 
contact with wet fuel is found invariably in every place where there is smoke, but not in 
every place where there is fire. So this contact with wet fuel is less extensive than fire, but 
co-extensive with smoke. The presence of an upadhi does not allow unconditional correla- 
tion between the vyapya and the vyapaka and consequently vitiates the inference®0. This 
upadhi is of two types namely definite and doubtful. The following isan example for an 
upadhi of a definite type: 


‘fanfaget at gadg: UMaasa TaIAATA graTeecay Seawwarai aredtfa atesat 
fafraccara earacatea fafeacttatfix: “at. TZ. p. 100. 


“Service is the cause of unhappiness just like the service of a king’’. In the above instance 
our invariable association does not subsist between the vyapya and the vyapaka viz., 
service and unhappiness, as it is ascertained by the scriptures that unhappiness does not 
exist in the service of God. In the service of God there is no paparabdhatva or result of 
previous demerit. This characteristic of paparabdhatva is extensively applicable to the 
vyapaka namely causing unhappiness but is not extensively applicable to the vyapya or 
service. So there is no correlation between the sidhya and the sadhana, namely service 
and unhappiness. This upadhi is definite, as it is so ascertained by the Sastras. 


Upadhi is also of a doubtful nature as in the following example: 


‘fanfaal sta: casatiiaar aaa faraaateena anileafeaa aaleaafcer: 
safe: | aa fascnaaret fastest site aferar atic ar efa afarrcara afsetaia: 
aT. TEZ.p. 100. 


“This self attains liberation at the end of this body as it has achieved samadhi just like 
$uka’’. In this inference the upadhi happens to be the total destruction of previous karma. 
As it is doubtful whether the self in question has any residual karma or not, the sadhya and 
the sadhana cannot be unconditionally correlated. Though yogins free themselves from 
the bondage of both accumulated and the future karmas they cannot get themselves rid 
of the prarabdha karma, without actually exhausting it by experience. It may be that they 


59. See T. M. K. 4-43, and 45. 
60. =aiftaeafiarrageria | rat. TfX. p. 99. 
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take many births to exhaust it completely. So there can be no correlation between Nis- 
pannasamadhitva and Liberation. The total absence of any karma is the upadhi here, and 
as the existence or otherwise of this characteristic cannot be definitely known, This is 
designated as Sankithopadhi. 

The upadhi or the counter-law takes many forms and one has to observe carefully 
each case of correlation of the vyipya and the vyapaka. This upadhi has to be avoided by 
means of Tarka®!. 

So, it becomes established that Anusandhana of the pervadedness of the pervader 
means the process of mentally analysing the un conditional correlation between the vyapya 
or the reason and the vyapaka or the point to be proved®.. 


Essential features of inference according to Visistadvaita: 


Though inferential cognition is accepted as a means of valid knowledge by the school 
of visistadvaita, it differs from the other schools in its details and has some special features 
of its own. These are: 

1. Observation of a number of instances for grasping pervasion. 

2. The refutation of Kevala Vyathiréki Anumana. 

3. The refutation of Parathinumana. 

4. No restriction regarding the usage of the component parts of the formal 

inference. 

5. Inference includes Tarka also. 

Let us now examine each of these in brief. 

1. Vyapti or the invariable association between two objects is ascertained by 
means of repeated observation®3. The view point of Parasara Bhattacharya as experienced 
in Tatvaratnakara is that pervasion is perceived by observing even a single instance if it is 
determinative.®4 

But Varada Visnu Misra is of the opinion that pervasion can be grasped only by 
observing a number of instances®. The relation of vyapti cannot be known only by percei- 
ving it once. A single experience, it is said, cannot establish this, for one experience cannot 
bring out an extraordinary perception involving the cognition of things that are even afar, 
as Samanya-laksana-pratyasatti is not admissible here. So the relation of pervasion is to 
be understood, according to Desika, who follows Varada Visnu Misra, only by means of 
repeated observation. Sahacharadarsgana, or observation of concomittance, is essential, 
be it found in one or a number of experiences. Experience is necessary for the cognition of 
vyapti. As a universal pervasion cannot be established by a single instance, it is maintained, 


61. T. M.K. 4-47., See Sarvartha Siddhi p. 216. 


62. ‘aed facarfanaraed earcafafa fasy 1’ (at. Tf. p. 100). 
63. aarard yafreeardttad Tar | 

qHeadafssaaraay 7 fe arat i (=a. TAR. p. 99.) 
64. ‘aearitst aHeUTEM:’ (aT. TF. p. 99.) 


65. 'AATAAHTATS Yat aarfa: Aaleraaaag 1’ (aT. FFE. p. 99) 
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to be on the safer side, that Bhtyddarsana, or repeated observation, is needed for the 
establishment of vyapti®%, 

2. Inference is of two types according to this school namely Anvaya vyathiréki or 
affirmative-cum-negative and Kevalanvayin or bare co-affirmationS?. The anvayavyathi- 
rekin probans has both positive and negative concomittance. It has got its vipaksa or 
counter-instance as well. In the example “The mountain has fire because it has smoke’— 
the positive concomittance such as, “whatever has smoke has fire just as the hearth’ is as 
prominent as the negative concomittance, such as, ‘whatever has no fire has no smoke like 
a lake’. This kind of reason is affirmative-cum-negative. Every act of inference has two 
aspects or limbs namely vyapti and Paksadharmata. Vyapti or pervasion forms the subjec- 
tive aspect whereas Paksadharmata or subject-characterisation has an objective aspect. 
These two elements are involved in every act of inference. These together have five condi- 
tions as follows :— 

Vyapti or peryasion has (1) Sapaksa Satvam or presence in similar instances, (2) 
Vipaksga vrittirahitatvam or absence in counter-instance. The Paksadharmata aspect has 
the aspects of (3) Paksavyapakatvam or presence in the subject; (4) Abadhita Visayatvam 
or unstultified object. Both have in common (5) Asatpratipaksatvam or absence of opposite 
problems. 

All these five phases are found in the Anvaya vyatiréki inference. 


Tae TAIT FATT | 
aot earl a atshaary AAT AgIaa: | 
aisata: a faqs: Tal Ages: | 


The affirmative-cum-negative inference is that which has a counter instance as well 
and has all the five phases of vyapti and paksadharmata, required for a perfect inference. 


The kevalanvayi inference is pure positive reason and has no counter instance. 
In the example, “Brahman is expressible by word, because it is a thing like a jar’, 


el WAATSA aeGeata Feacatat aziizaq | 


This reason of being verbally expressible is purely affirmative, and as there is not a vipaksa, 
the negative reason is totally excluded. This is Kevalanvayi. It is defined as 


‘orenaa farercted saatafa 1’ (at. TF. p. 102) 


This kind of reason has only four of the five conditions as the fact of being absent in the 
counter instance is ruled out, due to the total absence of a counter instance itself. Even 


66. ‘aa wach yaleetrary 7 afearsay | aarta apirectafrasiearcrnarrrsaanet fasion 
qifrrearaaTa feareaT free, ararafranfatafeta a fran’ ar. of. p.o9, ‘aratda alta 
a cise Laat Fy sararat ara fcr TATA murat: |... THT Go: SAPAATT- 


, 


asi faaraaarafafrcrrconfata faart: | a. fa. p. 216. 
Gr NaF. ps0Z: 
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this Kevalinvayi reason, according to Desika, is claimed to have all the five aspects of 
inferential cognition. The very fact of the Kevalanvayi reasons having no counter instance 
proves necessarily its Vipaksa Vrittirahitatvam®®. 

The Kevalainvayin cannot be deemed to be invalid, just because of the absence of 
the counter instance. The absence of a counter instance itself, once for all, rules out the 
possibility of the reason being present in the counter instance, and so goes to prove its 
validity itself. If it is contended that the Kevalanvayin cannot be admitted, as it would- 
lead to unjustifiable conclusions such as,—‘Fire is cold because it is an object just like a jar’, 
it shall be answered that it is not so. In the given instance, the coldness of the fire is contra- 
dictory to all human experience, and so such an inference is smashed to pieces. * But such 
Kevalanvayi inferences that are not contradicted by experience are perfectly valid. 

The Kevalanvayi has certain definite advantages. Firstly, this kind of inference 
establishes the validity of the scriptures, and demolishes the counter attack of the Buddhists. 
Secondly, people of ordinary intelligence will not turn out disbelievers of the scriptures 
that declare the Absolute Brahman to be beyond speech and thought®. Thus the bare- 
affirmative implies the contradiction of the oppesite of the Sadhya, and in the long run, 
results in the establishment of the sidhya itself. 


Negation of Kévala Vyathireki Inference: 


While there exists the bare affirmative reason, as well as the affirmative-cum-nega- 
tive reason, there does not exist according to Visistadvaitic logicians, a bare negative 
reason. That is why the Kévalavyatiréki inference or the bare negative inference is rejected. 

The following are the reasons put forth for the rejection of the bare negative. 

1. The bare negative has no factual foundation, as the very essential characteristic of 
‘Sapaksa Satvam’ is missing in it. 

2. It is impossible to grasp in the Kevalavyathireki inference any invariable concomit- 
tance operating between the Sadhya and the Sadhana, just because the Sadhya happens 
to be the unknown as in the example70. 


‘aaa: wrTAeat aaufacata | TETAeA Tat aaa: AAT Te: | 
“Consciousness is uncognizable as it is consciousness. What is cognizable is not consci- 
ousness just like a pot’. When the very knowledge of the Sadhya is impossible, it is 
obvious that there cannot be any process of inference at all, which necessarily involves 
the knowledge of the Sadhya and the Sadhana. ) 


‘saseufatain aaa: arafataearta: sagt i’ (aT. TF. p. 105.) 


68. ‘ate favercfaaca tanrataat favetacrara: wafafa Fa, aa fe aca farerafacsatea? 
daft aectfa aa afe aacarararstacaaay | aanrastt aafawamnfaterceahaa: ’ 
aT. Tf. p. 102 
69. T.M.K. 4-51; fat. TZ. p, 102. 
10. T. M.K. 4-52, 53. 
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3. Inference has got its own limitations according to this school, and cannot prove the 
existence of God and the individual self, and so it is restricted to only the sphere of 
humanly sensible objects. So much so, Kévalavyathiréki inference is not needed for 
proving super-sensible objects, as posited by thinkers of other schools. 

4. Kévalavlathiréki inference is not indispensable for accurately defining things, as argued 
by some schools. The Anvyavyathiréki inference itself does this function of definitions 
very successfully. Even in Anvyavyathiréki the affirmative concomittance itself is the 
most important, and the negative reason only goes to prove the former. 


‘samen Faneafatiacawraa |’ (at. Tf. p. 150). 


The opinions of Varada Visnu Misra and Parasara Bhattaraka, appearing to be 
leaning towards the acceptance of the bare negative, when closely examined, appear to be 
the prima-facie view, being that of Aksapada only. It is therefore the opinion of Desika 
that the bare negative is completely inadmissible. Nyayakulisa of Atreya Raminuja also 
clearly states that this is not the view of the Siddhantin7!. 

So, the syllogism of the type of Kevalavyathiréki is not acceptable to this school, as 
it is far from experience. It may be argued that the bare-affirmative reason is also subject 
to the same kind of defect, as seen in the following example. 


‘qe: TAHT: Teale 1 A Ada A ASA BAT ae: 1’ 


This argument is incorrect. All types of examples of the bare-negative are funda- 
mentally defective as pervasion is totally absent there. Vyathiréka vyapti is incompre- 
hensible, as they are beyond human experience. But, an instance of bare-affirmative is not 
so. In this case, the most significant point is Anvaya Vyapti and this can be surely grasped 
and so this bare-affirmative reason is quite valid?2. 

The argument that the bare negative is essential for cone defining objects also 
falls flat as the bare-negative alone does not define a thing73. The Tatvarathnakara affirms 
that the extraordinary features of an object have got to be noted to define them and to 
distinguish them from like and unlike objects. 


‘HAAN AT AATLEAACATIBATACAAULTHAT GATT 1 
(aT. TE. p. 105) 


The bare-negative cannot stand to this test. Prameya is defined as 5, Pramavigaya, and this - 
does not happen in the case of the bare negative. 


‘sarfaga: saatfaearies a cataat aAay fara Fanealatacanyray: t’ 
(aT. Tf. p. 105). 


71. N.P. p. 103. 
72. N. P. p. 105. 
73. N. P. p. 105. 
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The object of prama, then, must necessarily be an existent and never a bare-negative. The 
bare-negative is bound to be denied, even if Laksana is defined as comprising of both 
positive and negative (Anvayavyathiréki Visesa), as this positive-cum-negative pervasion 
is absent in that bare-negative. The denial of the bare-negative is bound to ensure, even if 
Laksana is defined as, 


‘HATA SATTHT THE ATT 1” (Fat. TH. p. 105). 


Laksanam has nothing like Kévalavyathirékitva at any time. In the following example, 


‘aaa aya WeaTATATA ATAT | 
TU areas aA wats Wearata aad 1’ 


the special characteristic of ‘Gandhavatva’ establishes the fact of parthivatva or 
otherwise of objects. This characteristic is invariably present in earth and invariably 
absent in any others. This, therefore, happens to be the distinguishing characteristic of 
the body74. So, the bare-negative has nothing to do with the definition of things, and it 
cannot help us to grasp the defining characteristics of things, as held by the objector. 


The refutation of Pararthanumana: 


Some logicians classify inference into two kinds namely Svarthanumana and Parar- 
thanumaina. This kind of classification is not agreeable to the school of Visistadvaita, for 
all inferences are only Svartha, as they are brought out by one’s own Svarthanumana. A 
person might understand the generalization viz., ‘Where there is smoke there is fire’, after 
observing the concomittance of fire and smoke repeated invariably in various places. 
This is said to be inference for one’s own self. After making out this generalization, he 
may use a five-membered syllogism to enable others to know the same inferential cogni- 
tion. Then it is said to be inference for another. 

This kind of division into Svartha and Parartha is wholly unreasonable, for self- 
comprehension of the invariable concomittance is the origin of all inferences?5. All infer- 
ences promote one’s own activity in life after enlightening one self about the invariable 
association of several objects. So inferences are all Svartha alone. 

Even when a syllogistic reasoning is presented to make others know of this infer- 
ential cognition, it must be said, that the person infers for himself and he does not cognize, 
only on the strength of the inferential statement. He becomes aware of the pervasion of 
things and this knowledge of invariable concomittance enables him to infer for himself 
after self experience. If inference is said to be for another or parartha only, on the basis 
of the use of words by another, then it will have to result in the acceptance of perceptual 
and verbal knowledge also as inference. So, inference for another is out of question. The 
essentiality of self experience is emphasised, and the syllogism used only reminds of the 


4, ‘araafeacat: sfaetrat: aterareerncay weepacaeT 1’ Fat. fz. p. 106. 
75. ‘TRAIT 1 AATTACAAATATAT canara Taal CaeqagicAlagaeay A CaAcaTay t” 
eat. TZ. p. 107. 
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pervasion, on the basis of which one has to infer for oneself. A verbal statement reminding 
one of the pervasion cannot, therefore, be treated as inference for another79. 

When we examine these issues carefully, we can conclude that all inferences are 
only for oneself, but that the pramanas of inferential cognition are two fold namely (1) 
Those that are self experienced and (2) those that arise out of the words of others. 


‘Uagad vafa—fefaeria satis, caata faarta, 
qraragaiin afa araraa ca frat: ara: eft 1’ (at. TF. p. 107). 


The Component Parts of the Formal Syllogism: 


The Nayyayikas advocate that the formal inference should be composed of the five 
components namely, (1) the proposition (2) the reason (3) the example (4) the application 
and (5) the conclusion. 

While the Nayyayikas uphold this kind of a syllogism having all the five compo- 
nents, the Mimamsakas are satisfied with only three viz. Pratijfia, Hetu and Udaharana, 
The Buddhists need only Udaharana and Upanaya and the rest they consider as super- 
fluous. Vedanta Desika declares that there is no hard and fast rule regarding the usage of 
the component parts of the formal inference, if only vyapti and paksadharmata are clearly 
conveyed. So, the component parts are not fixed, and they may be used as the situation 
demands, and in accordance with the mental attainments of the individuals for whom they 
are meant. Syllogisms of all types such as the five-membered ones, three-membered ones, 
those without any part (Avayava kalpanarahita) and those having only affirmative-con- 
comittance (ekavyaptika) and others are abounding in the works of savants like Ramanuja, 
Yamuna and other great teachers. What is essential here is that the aspect of pervasion is 
to be clearly conveyed, and this could be done according to the capacities of the persons 
for whom it is meant. There is no rule that only-five-membered syllogisms should be used 
always, just because such usages are found in standard works77. 

Though the two namely Udaharana and Upanaya are alone ample to establish 
pervasion, all the other limbs of inference are used just to achieve clarity so that the things 
to be proved might be clearly explained. So it is the conclusion of this school that all the 
five members might be used if the inference is meant for immature minds and the two 
membered or three membered syllogisms might be used when meant for fully mature 
minds. 


Upamana or Comparison is not a distinct means of Knowledge: 


Upamana or comparison is not a distinct means of valid knowledge according to 
this school. This school subsumes comparison under Smrti itself78. Comparison is com- 
posed of three parts, and these relate to perception, inference and verbal testimony respec- 
tively. A person hears from a forester that a gavaya is just like a cow, and when he goes 


16. N. P. p. 107. 
7 ‘saa AgueaHsrefaat faeacaasrrat AAMT: 1’ (aT. TEE. p. 108). 
78. N.P.p.175. 
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to a forest sees an animal similar to a cow, and then makes out that it is a gavaya, on the 
authority of the words of the forester. First of all, the person comes to know the meaning 
of the word gavaya from a forester, and this part of acquisition of knowledge corresponds 
to verbal testimony. Whien that person sees an animal qualified by cow similarity, he 
remembers the meaning of the Atidesa Vakya, or the directive sentence. This part relates 
to perceptual cognition for he recalls all about the gavaya on account of his reminiscent 
impressions. Lastly, when he sees the gavaya in the forest the knowledge of the cow- 
similarity-cognition arises in him, and this is based on Vyapti and so relates to inferential 
cognition. Thus, when Upamana is analysed, we find that it is comprised of these three 
aspects of perception, inference, and word. So, this is not admitted as a distinct means of 
knowledge. 


Inference includes Tarka also: 


The Nayyayikas distinguish Tarka from Anumana or inference, but according to 
the school of Visistadvaita it is considered as a kind of Anumina, rather than a separate 
logical category. Vedanta Desika discusses this issue in his Nyayaparisuddhi in detail, 
and concludes that Tarka is a kind of inference itself. It appears that the great Ramanuja 
himself distinguishes Tarka from Anumana in the ‘Vilaksanatvadhikarana”, “Jijfiasadhi- 
karana”™ and even in the Gita Bhasya while commenting on the stanza “Wa: 4 j 
q°. Ramanuja quotes while commenting on the Sitra ‘ vals farerara > the stanza 
‘aaissfass: ’, and clearly distinguishes Tarka from inference. Tarka and inference seem 
quite different even on the surface. 

‘This is like this on account of this’ is the form of inference whereas ‘this may 


happen so if that were so’ is the form of Tarka. 


‘fea gacartafafa Gaameaety, us B2a carla w aaiware: 1 
(ar. TR. p. 141). 


So, these two are not held as identical as seen above. It also appears that Varada- 
narayana and Visnuchitta hold Tarka to be different from inference. Vedanta Desika has 
examined these views thoroughly and with his remarkable acumen, known for syncretism, 
has arrived at the conclusion that Tarka is not different from inference. Even in Tarka, 
the principle of Vyapti is necessarily obtained and there is the Anusandhana of the Vyapya- 
tva of the Vyapya. In so far as the principle of invariable concomittance plays the central 
role, Tarka is the same as Anumana. But, there is a slight difference between Tarka and 
Anumana, as there is difference in the nature of the reason. The reason in inference 


happens to be the real as experienced, whereas the reason in Tarka might be falsely imposed 


for purposes of confutation7?. 

The opinion of the Bhasyakara does not go to prove that Tarka is different from 
Anumana. Vedanta Desika declares that the statement ‘ast fg ata” ete., of the Bhasya 
only establishes the validity of Tarka as a kind of inference only80. Other statements of 


79. N.P. p. 142. 
80. 4 fe TATANTATaSHATH | ON. P. p. 142, 
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Ramanuja regarding Tarka have to be carefully understood and explained, in the same 
way. Sri Visnuchitta has admitted in his ‘Sangathimala’, while explaining the siitra “Racha- 
nanupapattih’, that Tarka necessarily contains invariable concomittance®!. It cannot also 
be proved that the Bhasyakara considers Tarka as different from inference in his com- 
mentary on the Siitra ‘ aa ratacaraia ’. Ramanuja has affirmed, in this context, that mere 
Tarka is incapable of establishing super-sensible objects. This feature is common to infer- 
ence, as well as perception, and if Tarka itself is rejected then there is no possibility of any 
furtherance of knowledge®2, 

But the use of Tarka to substantiate the knowledge derived from scriptures is admit- 
ted by all. 

Not only this much, The Bhashyakara has expressly used the term Anumana to 
mean Tarka in the ‘Arambhanadhikarana’®3, Even the author of Tatvaratnakara opines 
that Tarka is not independently capable of establishing things but only can do so being 
supported by scriptures. The Tatvaratnikara, no doubt affirms after a detailed discussion 
in the Nyaya-Paida that Tarka is not valid, But this cannot be decisive. Even the Bhasya- 
kara, who has expressly stated and placed the Nyaya school as a heretic school along with 
the Charvakas, Bauddhas, Jains and others, has of course, used many technicalities of 
those schools also, while examining the validity of things in accordance with their own 
aphorisms. Whatever is said like this in the course of argumentation, cannot be defacto 
conclusions.*4 So, the validity of Tarka is unquestioned. If it is construed as ‘This might 
be so’ and happens to be non-decisive, it gets included in doubt or Samgaya. So, it is 
described as follows. 


‘AAMAAATTAATT: | (ar. TFZ. p. 144). 


Thus, Desika has argued to establish the validity of Tarka, and after a synoptic survey of 
all the contextual texts dealing with Tarka, he concludes that it is identical with inference. 


To sum up, we find out that the school of Visistadvaita admits the validity of infer- 
ence as a means of knowledge with some unique characteristics of its own, such as:— 


The pervasion to be grasped after repeated observation. 

The rejection of inference for another. 

The refutation of the bare-negative reason. 

Releasing the restriction in the usage of the five members in a syllogism. 


Identifying inference with Tarka. 


Rs te ee 


and 


Siam... p. 142. 


a2. ‘adifeard areaaa SHIA | agTdeaa aH: Saas: Sha 1... . HAT THUTATAT Tah eS- 
aca Htataa fefaat cata 1’ eT. TZ. p. 142. 


83. N. P. p. 143. 
84. N. P. p. 144. 
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IV. SABDA PRAMANA 


Verbal testimony is valid means of knowledge: 


Verbal testimony or Sabda is a distinct means of valid knowledge different from 
perception and inference. This is significant in as much as this is the sole means for the 
establishment of, and enlightenment upon, the super-sensible entities. The experiences of 
all savants and saints are stored up in word, and this is the most important factor that 
promotes the furtherance of knowledge and adds to the phenomena of recollection and 
recognition. Word is the vehicle of human thought, and happens to be a very powerful 
guide. Verbal testimony is the sole authority for determining the ethical, spiritual and 
transcendental truths. 


Definition: 


Verbal knowledge is defined by Vedanta Desika as 


‘HAATARA AAA AST ACAPAAIA THAT | HITT SATATIH ITAA | 
(at. Tf. p. 149). 


‘The knowledge of the meaning got from the sentence unuttered by a non-trust worthy 
person is valid, for it is far from the errors of instrument and free from incompatibility’. 
The term ‘Anaptanukta’ in this definition is significant, as it is used to refute the theory of 
the personal origin of the veda. The Nayyayikas define verbal testimony as ‘Aptépadesah 
Sabdah’, and admit Divine origin to the Vedas. The Vedas are taken as authorities, as 
God, “The Most Trustworthy person’, has uttered these words. This standpoint is not 
admissible to Vedantins who advocate the Apauruséyatva or impersonality of the Vedas. 
If the Vedas were personal, then the defects of the Person would inevitably creep in and 
result in its invalidity. But the uttered statement of a non-trustworthy person would not 
be valid, as it would betray defective sources. 

If cannot be argued that verbal testimony is invalid, as it is merely a verbal state- 
ment. Then we ask whether the sentence, used to attack the validity of verbal testimony, 
is valid or invalid. If this verbal statement finding fault with scripture is mentioned to be 
valid, then it also turns out to be equally invalid for the same reason of being a verbal 
statement as alleged above. If it is admitted that this sentence used to find fault is invalid, 
then it cannot invalidate the authority of the scripture. Thus, the validity of scripture 
cannot be questioned. The words of the mad and the like become invalid and incompatible, 
originating from defective sources, and so the validity of scriptures becomes established. 


This is Distinct from Perception, Inference and Recollection: 


Verbal testimony is different from perception, as there is no immediacy of awareness 
through the sense-object contact in it. It is not included in inference, as it has no major or 
middle term or mental reflection. ‘Sabda has only Bodhakatva whereas Anumithi has 
Vyapti or pervasion. The opinion of Buddhists and Vaisesikas that verbal testimony is 
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included in inference is not in accordance with our experiences. When we get knowledge 
from a sentence we never feel that we are infering. Words have the power of connotation, 
and this is quite different from pervasion or Vyapti. The Prabhakaras are of opinion that 
non-vedic or Laukika passages are included in inference, and this also is incorrect. Desika 
affirms his stand that inference is beyond the sphere of verbal knowledge.85 As we cannot 
establish any invariable association between the word and the object it signifies, we cannot 
at any time call this inference. 

We cannot call verbal knowledge as recollection even. The subconscious impres- 
sions are essential for causing memory. This factor is not found in scripture which has 
for its object some thing not known before, and this Apirvavisayatva distinguishes this 
from memory. We remember only what we have experienced before. But verbal know- 
ledge relates to something with which we become newly acquainted. So, verbal knowledge 
is distinct and different from perception, inference and memory®®, 


This special characteristic of verbal testimony, which is distinct from others, has 
been recognized by all savants of the past. 


Word and its Meaning: 


The propagators of the Nyaya school expound that the meanings of words are 
decided by either divine or human convention. This type of Vachya-vachaka-sambandha 
is not agreeable to this school. According to this school of thought, this convention is 
neither God-made nor man-made. The word and its meaning are eternally related to each 
other. Ramanuja advocates this theory in his Vedartha Sangraha, and Desika strongly 
upholds it and contends that the words of the Veda need no such convention to convey 
meaning8?. Ali words that are in secular usage are also expounded to have originated 
from Vedic tradition, and so they do not need any prescribing authority88. It is affirmed 
that all words are somewhere or other found used in the Vedas. 


“ararraacenaishy a2 sara satay | 
aeataraa: ase: avaafa erateafa: 0’ (eat. TF. p. 150). 


Ramanuja also strongly maintains in his Vedartha Sangraha that all words are only Vedic. 


Classification of Sentence: 


A sentence is a particular group of words and this is of two kinds viz., personal 
(Pauruseya) and impersonal (Apauruseya). The original composition of a man is Pauru- 
seya and sentences which are impersonal are Apauruseya. 


85. T. M. K. 4-67. 
86. N. P, p. 149. 
87. T.. M. K. 4-71. 
88. N. P. p. 149, 
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Vakyam 


Pauruseyam Apauruseyam 
| (only Anvitartham) 


Anvitartham Ananvitartham 


The original compositions of human beings are both with and without sense, 
whereas the impersonal texts are always meaningful and neverincompatible. The sentences 
like ‘fire is cold’, ‘water is not liquid’, are examples of non-sensible compositions. 


Vrtti or senses and the word: 


Again, there are two kinds of senses namely the primary sense and the secondary 
sense. The primary denotation signifies the philological or conventional meaning. When 
the primary sense is stultified, the sense nearest to it is taken, and this is the secondary 
denotation. This secondary relationship is of a two-fold nature-one that is mainly connect- 
ed with the primary sense itself, and another connected with its attributes. “A hamlet on 
the Ganga’, is an example for the former, whereas ‘Devadatta is a lion’ is an example for 
the latter. In the former ‘the bank of the Ganga’ is implied, and in the latter, Devadatta 
is ascribed with the qualities of valour and strength connected with the word lion. This 
can be shown in the following way: 


Vrtti 


Abhidha tat Aupachariki 
| | 


Laksana | Gauni 


—— 


The Theory of the Verbal Knowledge: 


A number of words make a sentence, and when we hear a sentence we get some 
knowledge. How do these words convey this knowledge? We find here two aspects. Many 
words are used and these have various meanings in a sentence in connection with various 
words. The words must have something to do with the different meanings independently. 
But this is not all. The words alone cannot produce verbal knowledge. A group of dis- 
orderly and ungrammatical words can convey no sense. So, the connection between word 
and a word in a sentence is also an important factor. Then does verbal knowledge depend 
upon the connection in a sentence among the meanings expressed by words individually 
or does it depend upon the meanings expressed by the words in a sentence only that pro- 
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duce in us a knowledge of the mutual connection among them? This is an important ques- 
tion that has been elaborately discussed from very early times. Some philosophers give 
primary importance to the Anvaya, or connection among the words ‘of a sentence, and 
affirm that the words:of the sentence disappear after conveying their respective meanings, 
after which the meanings themselves produce in us a knowledge of their mutual connec- 
tion which is called verbal knowledge. This theory of verbal knowledge:is called the 
Abhihitanvaya vada and is advocated by Bhatta mimasakas and Nayyayikas.’ The followers 
of Advaita vedanta also uphold this theory of the connection of the expressed alone. 

The other view point about verbal knowledge gives primary importance not to the 
connection or Anvaya, but to the words. They argue that words by themselves cannot 
convey sense, but, that they can have the power of sense. only in a sentence. So mutual 
connection is produced only in a sentence. So it is not the connection of the expressed, 
which is important but the expression of the connected which is really essential for convey- 
ing verbal knowledge. The Prabhakara Mimamsakas are the propagators of this theory 
of verbal knowledge which is known as Anvitabhidhima vada. 

What is the theory of knowledge that is adopted by the school of Visistadvaita? 
The school of Visistadvaita is divided on this issue. Some teachers of this School held the 
theory of Abhihitanvaya as theirs, in accordance with the exposition of some siitras by 
Ramanuja, whereas others like Yamunacharya and others were advocates of the Anvitabhi- 
dhana theory. Desika upholds the theory of Anvitabhidhana as the accepted theory of 
this school. Every word is formed of the Prakrthi and the Prathyaya or the affix, and both 
these convey together a united sense. Likewise, all the words of a sentence together convey 
a total sense, as in the word ‘Dandya’. Though the word is divisible into the prakrthi part 
and the prathyaya part, it conveys one Visistartha or.a single combined sense. Similarly, 
the words of a sentence also convey a unitary sense comprising of the meanings reminded 
by the respective words. 


‘gar catia safaseaataamia faararata fafaoraa cart aafa; ca carafe qeqz- 


» 


cartearafafaecne set aati (a. fa. p. 240). 


This theory of knowledge is free from the fallacies of Chakraka or the wheel, or 
Punarabhidha or tautology. The fallacy of chakraka in the other theory is as follows. 
First, the several words convey their respective senses. Then there is.the process of reflec- 
tion regarding the relationship of the words. Thirdly, the words yield their senses again 
according to the connection. Lastly, there is the awareness of the meaning. This is 
chakraka: 


‘qavasdtfa: | aaracareienfeacraat: | Tara qa: aatfeeraq 1 adtsamdtiateta 
GHB 1! (a. fa. p. 241). 


The fallacy of Anydnya4raya is inescapable in the theory of Abhihitanvaya. The 
meanings are possible to be conveyed only after reflecting over the Akamksa and others. 
The Akamska or expectency and others are possible to be made only after knowing the 
meanings. All these defects are avoided in the theory of Anvitabhidhana. The theory of 
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Abhihitanvaya, on the other hand, is very cumbersome, for one has to admit a triple 
power of sense. 
1) Firstly, the power of the word to convey its sense. 
2) Secondly, the power of the meanings of the individual words to convey their 
connection. 
3) Thirdly, the power of the words conveying sense-connectedness in the individual 
word meanings. 


‘qatai cartaleaataa: Taralal aeiaearatea:, Tarataa Tatag aatataaaTUTaa- 
afeatea ateraa aeuafatgarararian: 0’ (a. fa. p. 241). 


But, the theory of Anvitabhidhana is not so. It is very simple. The individual words 
have got only Smarakatva or the power of bringing a glimpse of their meanings to the 
hearers. But, consistent meaning is possible only in a sentence. 

When a sentence is heard by a person the process will be as follows: 

The several words recall to the mind of the listener a glimpse of their respective 
meanings. When the hearer has recollected the meanings of the words, he apprehends the 
meanings according to Akamksa or expectency, Yégyataé or compatibility and Asatthi or 
juxtaposition. The power of denotation of words aids the hearer to get at the inter-related 
sense of the sentence. He gets a unitary idea out of the inter-related diverse meanings of 
the words89. : 

Desika has, in his Nyaya Parisuddhi, profusely quoted from ancient thinkers to 
support the view of Anvitabhidhana, but, he is not very critical of those thinkers of the 
same school who are for the theory of Abhihitanvaya. In his Tattva Mukta Kalapa he 
pronounces that even the theory of Abhihitanvaya, is not in any way damaging the philo- 
sophy of Visistadvaita. Based on the arguments of Ramanuja, advanced in his Sribhasya, 
some followers of this school admit Abhihitanvaya as the theory of verbal knowledge. 
Desika, known for his syncretist tendency, admits of the possibility of conveying the sense 
of the sentence through the sense of the words, especially to the young children, at the 
time of their learning. But, it is an established fact, he says, that, whatever be the theory of 
verbal knowledge Abhihitanvaya or Anvitabhidhana, it is impossible to establish the 
Nirvisesa Brahman through verbal testimony?9. 


The Aparyavasana Vrtti: 

The theory of verbal knowledge as adopted by the school of Visistadvaita, namely 
the Anvitabhidhana Vritti, signifies that the words have the power to denote the respective 
meanings along with the qualities or differences. The power of giving unitary meaning or 


‘Visistarthabhidhayitva’ of the words is the conclusion that is drawn from the above theory 
of verbal knowledge. 


‘uanfantreartaraifgtrcestaraaarided carry fafseratfientad faga 1’ 
(rat. Tf€. p. 152). 


89. N.P.p. 151. 
90, T. M. K. 4-93; @. f@. p. 214. 
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The power of the word to denote is not, therefore, limited to the Visesana part, but it 
implies the Visesya together with the Visesanas. This deeper sense of denotation is called 
Aparyavasana Vrtti.” The substratum and the attributes go always together, and so words 


denote, according to the Anvitibhidhana Vritti, the ingots Tema by the generic 
attributes. ies 


‘aeatai afgfireerafaeata qari 1’ Bey eure we a 1. F. 4-78). 

The Vaisesika analysts are of opinion that the jati_ or generic sities is a 1 distinct and 
eternal entity underlying all objective reality and they adve¢ate thatthe Jati is the import 
of the words. The Mimamsakas also opine that the words’ “diveetly’ 1 méan the jati or the 
general, and that they indirectly indicate the individuals. This theory of the vaisesikas 
and the mimamsakas, propogating the primary denotation of jati to the words, is against 
experience and so inadmissible. The school of visistadvaita upholds that Brahman is the 
sole ground and sustainer of all others in this multi-universe, and that there is not an 
eternal entity like jati. After all what is jati? It is an attribute only that gives objectivity 
and reality to the objects. The words signify the individuals alone and not the generic 
attribute, for the generic attribute is in no way helpful to the furtherance of our activities. 
Moreover, our mind cannot conceive of the jati without the individual at any time. 


‘cafeaarat ofa setfaarta a eaafa ferro 1’ (a. fa. p. 233). 


The words we use are of different kinds and categories. Some words definitely mean 
the jati, such as jati and simanyam. Some other words mean only the individual such as 
vyakti, svarapam etc. words, other than these that form the majority, mean the individual 
qualified by the generic attributes. So, it is justified to maintain that words in general 
denote the individual invariably accompanied with their characteristic features?!. 

The mimamsaka view point that words have a two-fold import, a primary one 
meaning the jati, and a secondary one meaning the individual or vyakti, is not tenable as 
all the words signifying the jati must imply the substratum or the vyakti. Gdtva or cow- 
hood can be known only when the cow is known. It is impossible to know the genus with- 
out knowing the particular. The prathyaya and the sthiti of Gotva depend upon its sub- 
stratum, the cow, and this dependence of genus on the individual affirms that it is im- 
possible to imply the genus in the absence of signifying the individual. So the import of 
the words like cow and others is undoubtedly the individual?. 

Desika has thus criticised other theories of verbal import and has established his 
theory that the words meaning the jati must imply the vyakti or individual. This theory is 
extended to words signifying the attributes or gunas also to imply their locus the guni. 


‘amatfaaty a2 aricarectactiora: | 
aqafragartacara saat afore (rat. Fe. p, 153). 


91. a. fa. p. 233. 
92. T. M. K. 4-79; S. S. p, 233. 
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The attributes are inseparably related to their substratum, and so, all words meaning the 
Dharma or guna imply their substratum. This leads to the conclusion that words signifying 
the inseparable attributes denote their substratum, unless otherwise ordained. 

All words meaning different material and spiritual objects mean ultimately Brahman 
the innerself of all. This school has propounded this import of Aparyavasana Vrtti, as 
it has realised the oneness of the Absolute Brahman as the Immanent principle, amidst the 
multiplicity of the sentient and the non-sentient entities. So, all the words, used to signify 
all objects sentient and non-sentient that are the inseparable attributes of Brahman, denote 
in the primary sense Brahman, the super subject, the All-self93. 

All words used to denote the bodies primarily mean the indwelling conscious being, 
and so they denote the Absolute who is the inner self of all. It is in this sense that Brahman 
is described as ‘Sarva Sabda Vachya’%. 

It may be objected to this that any kind of transaction in this world would become 
impossible, if all words used by all would only refer to the cosmic principle. But it is not 
so. Though the import of all the words is ultimately the Absolute Reality, yet the denota- 
tion of some words is restricted by us according to our purposes to signify the attributes 
only, and these words are called Niskarsaka Sabdas. When we intend to signify objects 
other than Brahman, the scope of denotation of particular words is limited to such objects 
only. So, there happens to be no confusion. 

It is according to this convention alone, that in the statement “That thou art’ the 
word ‘Thouw’ refers only to Svétakétu and not to Brahman, the Innermost self. If not, 
there would have been no chance of an advice at all. The nominative of address Svétakétu 
is limited only to that individual as the situation of enlightenment naturally demands. 
The statement is expressed very clearly as “That thou art’. In this instance, ‘Samanadhi- 
karanya’ is desired either through the relation of cause and effect or through the relation 
of body and soul. In both cases, the sense of the word thou results in that of the word 
‘That’. 

So, it is concluded that except in the case of words purposefully used with limited 
denotation, all words signify Brahman only. Raméanuja has expounded this theory of 
import of words by means of samanadhikaranya according to the principle of Arunadhi- 
karana. So, all words denoting various objects sentient and non-sentient, denote Brahman 
only, as the world of niatter and finite selves happen to be its inseparable attributes®. 


Verbal knowledge does not require karyartha only for being valid: 


The Prabhakara Mimamsakas maintain that words have Adya-vyutpatti only in 
activity which is observed from the activity of elders, and so all words are said to indicate 
something to be done. They are valid with regard to prescribing some activity or other. 
Only such sentences among the Vedas that enjoin action are valid, and others that denote 
existent things are invalid to the above school. Their theory is that the power of words to 


93. Ni; Pep. 1936: TycM. K. 4-85, 
94. S. B. II—3-17. 

95. T. M. K. 4-84, 85, 86. 

96. T. M. K. 4-72. 
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express things can be determined, only according to certain actions prescribed by them. 
An old man orders one, near by, to bring a cow and he goes and leads the cow there. The 
child, nearby, understands by this activity of the elders the meaning of the sentence— 
‘Bring the cow’. After listening to various sentences like ‘Tie down the cow’, ‘Bring the 
horse’ and others, the child makes out the import of the words bring, tie down, cow, horse 
and others. Thus, the Mimamsakas contend that verbal knowledge depends upon only 
‘Karyartha’, and that words cannot denote existing thing or ‘Siddhartha’. This theory of 
the Mimamsakas is not admissible to the Vedantins who posit the theory that the words 
convey primarily the ‘Siddhartha’, or the existing things, as Brahman. 


Even though the view point of the Mimamsakas that the words depend upon 
Karyartha is admitted, it must be agreed that the power of the words does necessarily denote 
even the existing things. Of the four senses of the word, namely Mukhya, Gauna, Laksa- 
nika and Tatparya, though a word has primary sense, it denotes something else by the 
power of intention or tatparya, and so there is no hard and fast rule that words do not 
denote things other than those determined by actions. Though the school of Mimamsa 
considers the Veda as signifying ‘sacrificial action’, other Existent things or Siddharthas, 
such as the different agents like the Ritvik, the Yajamana and others, the different means 
such as kapala, purddasa and others, and the different results such as Svarga, svarajya and 
others, are also implied. These are all accomplished things and are implied by the power 
of intention, dependent upon the sentences enjoining sacrificial action. 


‘aa: sfacan fagearia saad aradafaead acd: aaacataaet 
fatracera: 1’ a. H. H. 4-72; a. fa. p. 230. 


The Prabhakaras classify words.as vedic and non-vedic, and contend that vedic 
words mean karyartha, whereas the non-vedic mean siddhartha. This classification is not 
reasonable as no such watertight division could be made between vedic and non-vedic 
words?’. | 

There is no rule that words either vedic or non-vedic have meaning, only with 
reference to things that are to be done, for we see many statements like ‘ftat @ qaared 
‘your father is safe’, serving sompe purpose. These words denote facts that are existing. 
It is in our ordinary experience to teach children gradually and repeatedly, by pointing out 
with our finger at different objects and using words that denote them. As.a result of this, 
the children get an idea that such and such a word denotes such and such a thing. This 
‘strengthens the conviction that words have the power to denote even things that are already 
existing. So vedic words have the power to denote Brahman that is ever existing in all 
entities, as their immanent principle. What is of primary importance here is the relation of 
Bodhya Bodhaka Bhava between the words and their relative objects. It is on account of 
this that the words convey both Karyartha and Siddhartha®®. 


97. T. M. K. 4-73. 
98. T.M.K.4-74; A.S. 27, 28; S.B.1-1-1; Y.M.D.; S.S. p. 231. 
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The Principal Texts of Verbal Authority: 


The school of Visistadvaita believes in the authority of the entirety of the vedas, the 
eternal sacred teaching. The veda is impersonal or is Apauruseya, in as much as it is not 
the original composition of any person, just like any poetry, drama or story. The several 
references found therein such as ‘the composers of the hymns’, ‘this is the breath of the 
Lord’, ‘the Riks and the Samans were produced’, ‘the yajus was born out of that’ etc. do 
not go to prove its personal origination, but only its propagation at different times and 
ways. The vedic statements are inherently valid and authoritative. It is maintained that 
the order of the letters of the vedic scripture is also eternal, due to the eternal desire of the 
Supreme. The Lord is going to preach the Vedas to the four faced Brahma at the beginning 
of every cycle of cosmic creation, according to the order that existed in previous creations. 
The Nayyayika view that God is the author of the vedas and that the vedas are authorita- 
tive on account of their being His words, is not acceptable to the Visistadvaitins. The Veda 
is equally authoritative, and it is on account of these Vedas that we can reach the supreme 
Being. These infalliable texts establish the existence of the Divine being. The vedas contain 
the commands of the Divine Being, and they are the only means to know the Absolute 
Brahman, Lord Narayana. 


The vedas comprise of two parts namely the Karmakanda and the Brahma Kanda. 
The former deals with the ways and means of worshipping the Almighty, whereas the latter 
describes that worshipful Supreme Being. 


The Smrtis clarify and ellucidate the significance of the former part, whereas the 
epics substantiate the teachings of the latter part. 


The Ithihasa, Puranas and Smrtis have the vedas for their origin. The Smrtis of 
Manu and others are authoritative in toto, as they never go against the teachings of the 
vedas anywhere. The Dharma Sastras are many, and they are valid as long as they agree 
with the vedas. The Puranas are classified into different types meant for different types of 
men. So such of the Puranas that are in full agreement with the teachings of the vedas are 
fully authoritative. Of the Agama texts the Pancharatragama is an important authority, as 
it does not contradict the veda anywhere. Whenever there is a difference of opinion 
between one purana and another, it is advised that the validity of such statements is to be 
judged, according to their belonging to the satvic or rajasic or tamasic group. When there 
is a difference between the veda and the puranas, the puranas that are against the Veda are 
to be discarded. 


In this school, nothing is accepted or discarded dogmatically only on the score of 
their belonging to certain texts, but the different texts are carefully examined in the light of 
the teachings of the veda, and such portions of even opposite schools, like the Pasupata, 
Samkhya and others, as are not opposed to the sacred teachings of the vedas, are accepted 
wholeheartedly. Utmost importance is, therefore, given to the validity and authoritative- 
ness of the vedas, and the validity of all other texts is verified with reference to them. 

The main features of ViSsistadvaitic conception of verbal knowledge may now be 
summarised as follows :— 


1) Verbal knowledge is the most important as it is the only means to know 
Brahman. 


2) 
3) 
4) 


5) 
6) 
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The theory of Anvitabhidhana is the theory of verbal knowledge. 

Verbal testimony cannot signify unqualified objects. 

All words have the power to signify Brahman the Innermost self of all by. the 
Aparyavasana Vrtti. 

Verbal statements signify even existent objects. 

All texts are valid so long as they agree with the Veda. 


A 
Abadhita Visayatvam—271 
Abhava—264 
Abheda-37, 59 
Abheda Srutis—94 
Abhihitanvaya Veda-110 


Abhinnanimittopadinakaranatvam—43 


Abhimana—137 

Abhyasa—155, 161, 179 
Abhyasa-yoga—160, 161 
Abhyasta visaya—110 
Abhogya-—30 

Achhedya-—23 

Achetana-—210 

Achit-4, 27, 131, 244, 247 
Achyuta satakam-—87 
Adhikaranas—14 
Adhyayanavidhi—181 
Advaita—16, 36, 39, 94, 131 
Adrsta—24 

Adwaraka—198 

Agni—232 

Agnihotra—179 
Agnistoma—187 
Ahamkara-29, 106, 208, 209, 259 
Ahamartha-19 

Ahamtva-19 

Ahirbudhnya Samhita—228, 237 
Ahimsa—156 

Aithihya—255 

Aikanthya—129 

Aigvaryam—67 
Aigvaryarthi—169 
Ajatagatru—13 
Akalmasam—138 

Akarma-118 
Akarmavagyatva—140 
Akartrtvanusandhana—114, 116, 117 
Akarana-—115 
Akhilahéyapratyanikatvam—40 
Akrtabhyagama-—23 

19 


_ Anadhyavasaya—250 if oy as ay ~ 
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Aksaranistha—160 
Aksayam-151 
Alabha—106 
Amalam—40 
Amalatva—143 
Amrtasvartipa—151 
Amsa-31 


Amsamsibhava-—31 ae 
Anabhidhya—156 Ya : Ses 


Anasramins—167 
Anasramitva—167 
Anantam-21, 39 
Ananya-—169 
Ananyachetah—167 
Ananya bhakta—171, 173 
Ananya gatitvam—201, 202 
Ananyarhasgesa—209 
Ananvita—119 
Anabhinandana-—125 
Anarvachinam—263 
Anga—128 
Angaprapatti—-198 
Angi-91, 128, 205 

Angi prapatti-198 


-Anirvachaniya khyati-253 


Anitya Saksatkara—259 
Aniruddha-63 

Antaratman—182 
Antaryamin—44, 54, 63, 170, 183 
Antaryami Brahmana—46 
Antarangatva—26 
Antahkarana-17, 18 
Anuddharsa—156 

Anubhiti—16 
Anubhavavasana—14. 

Anujfia Karma—127 
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Anuvyavasaya—245 


290 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


Anumanam-—255, 257, 276 Avatara—64 
Anuvadas—51 Avanti-223 

Anuvrtti—261 Avaptasamasta kama-—79 
Anvaya—281 Avasthavada-—3 

Anvaya Vyatireki-273 Avayava-6, 7 
Anvitabhidhanavada—281, 282, 287 Avayavasamudaya—7 
Anyatha Khyati-218, 252 Avayavi-7 
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Apara prakrti-30 Avidya karma—4, 116 
Apara Vidya—90 Avirédha—26 
Aparyavasana Vrtti-252 Avikaratva-41 
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Aprithaksiddhi-245 Adhara-—57 
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Apunaravrtti-84 Adheya-53 
Apiirvavisayata—-279 Adyavyutpatti-284 
Archa—223 Agantuka papa—174 
Archanam-—189 Ajia Karma-127, 219 
Archiradi-84 Akamksai—281, 282 
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Artha-185 Kkhya-178 
Artharthin-84, 164, 167 Akinchanyam-201, 202, 212 
Arthakima-176 Alambha-228 
Arthavada—180 AlavaNdar-192, 195, 219 
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Atman-6, 105, 244, 245 
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Atmanubhava-89 
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Bharasamarpana—208, 209 
Bhartrprapancha-3 
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Bharanyasa—210 
Bhaskara-—3, 36, 46, 47 
Bhasyakara—78 

Bhatta mimamsaka-—28 
Bhavana prakarsa—98 
Bhedabheda-36 

Bhogya-—29 
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Bhranti-247 
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Bhitahitam—156 
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Bhumdadhikarana—83, 84 
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Brahma Drsti—247 
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Brahma Mimamsa-—89 
Brahmatmaka—121 
Brahmamaya-121 
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Chetana—244 
Chichhayapatti—-17 
Chidbhivyanjakatva-—18 
Chidachidvisistatva—49 
Chikirsa—56, 115 
Chit—4, 131, 244, 247 
Chittaikagrya—131 
Chittasamadhana—163, 184 
Chitsamparka-18 
Chittasuddhi—-131 
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Chédana-—178 
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Daharavidya—54 
Danta-—217 
Dasa-—31, 58 
Dasyam-—189 
Daya-—62, 150, 156, 204 
Dayasatakam —66 
Deepa—192 
Dehatmavada—12 
Dehatmaviveka—114 
Dehatmabhrama—222 
Dehatmabhimana—116, 122 
Devatabhakti-153 
Dharavahika vijiiana—246 
Dharma-—185, 284 
Dharmabhita jfianam-—11, 20, 49, 139, 

244, 245, 246, 248, 253, 254 
Dharma Dharmi Prateeti-15 
Dharmatman—174 : 
Dharmi—16, 249 
Dharmibhitajiianam—20, 243, 248, 254 
Dhatuvisesa—8 
Dhruvanusmrti-154, 155 
Dhyana-—94, 96, 98, 128, 146, 151, 156, 
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Dhyanayoga-—155, 205 
Dhyananiyégavadin—94 
Divyam-—257 
Divyamangalavigraha—42 
Divya prabandhams—192 
Divyatma—42 


Dravya—245 
Drdhasamyéga—250 
Drpta prapatti-213 
Drpta Prapanna—214 
Dvandvatitatva—137 
Dvésa—108, 125 
Duskrta vasana—14 


E 
Ekabhakti-165 
Bkantin—165 
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Ekatva—20 
Eka Vyavahara—26 
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Garuda-—79 
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Nyasa Tilakam-—212 Phala Tyaga—106, 130, 210 
Nyaya-25, 48, 49, 244, 245 Phalopayatyaga—210 
Nyaya Kuliga—273 Phala Pradatva—158 
Nyaya parisuddhi—257, 261, 282  Phala sruti—180 
Nyaya Siddhanjanam—54, 61 Phalasamarpana—208, 209 
Nyaya Sutras—273 Pillai Lokacharya—193, 196 
Pitharapaka prakriya-8 

P Pouskara Samhita—77 
Paksa-35, 52 Prabandhams-148 
Paksadharmata—271, 275 Prabha—245 
Paksavyapakatvam—271 Prabhakaras—273 
Panchamahayajnas—155 Prabhakaramimamsakas—281, 284. 
Pancharatragama—286 Pracheenakarma—129, 185 
Pandityam-—184 Pradhana pratitantra-—31 
Papa—55, 139 Pradyumna-63 
Para—63 Prajfiaparitrana—257 
Paramatmachintanam—137 - Prakara—30 
Parasara—28, 74, 234 Prakarin-3 
Paramatman-—31, 100, 117 Prakariprakarabhava-4, 37 
Parasarabhatta—258, 273 Prakatya—246 
Parak—9 Prakatyanumeya—246 
Pararthanumana-—270, 274 Prakriya—179 
Parabrahmatmakatva-121 Prakrti—29, 65, 79, 106, 115 
Parabhakti—147, 153 Prakrtivasana—116 
Pararthayajana—205 Prakrtisambandham-29, 30 
Parabrahman-—63, 66, 131 Prakrtiviyuktatvam—84, 143 
Parajianam—188 Pralaya—63 
Paravasudeva—63 Prama—243, 248, 250 
Parakrama-—66, 71 Pramana-—21, 41, 232, 243 
Parama purusa—76 Pramata—21 
Paramjyothi—77 Prameya—21, 243, 273 
Paramapada-87 Pramithi-243 
Paratva-88 Prana-12, 116 
Parama prapya-88 — Pranatmavadin-12 
Parama Bhakti-188 Pranava—203, 211 
Paratantrya—226 Pranayama—205 
Parikara—237 Prapadana—208 
Parinama visesa—8 Prapatti-96, 102, 153, 187, 190, 192 
Parinamavada—46 Prapya—176 
Paripirna Brahmanubhava-33 Pripaka—176 
Paripurnopasaka—174 Prarabdhakarma-—126, 175, 215, 269 
Pariskrta Saktivada-—3 Prasantamanasam—138 
Periya Vachhan pillai-193 Prasnopanisad—21 


Phala-14 Pratardanavidya—232 


296 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


Pratyagatman-122 
Pratyagatmadarganam-121, 135 
Pratyak-9, 42 
Pratyahara—205 
Pratyaktva—20, 26 
Pratyaksa—256 
Pratikilyavarjana—205, 210 
Pratisandhana—16 
Pravachana—98 
Pravrttidharma—236 
Prayatna—50 
Prayatnanuvidhana-153 
Prayaschitta—167, 220 
Prayojana—113 
Prerita—29 

Preyas—33 

Punya-—55, 139 
Punyakarma-185 
Punyapapakartrtva—115 
Puranas—148, 286 
Purusa—65 
Purusakaratva—75 
Purusastkta—76 
Purusottama—76 
Purusarthas—202 
Pirvamimamsa—90 
Purvavijfiana—14 


Raga-108, 125 

* Ragatva—153 

Rahasyas—203 : 

Rahasyatrayasara—163, 188, 196, 214, 224 
etc. 

Rahasyamnaya-—77 

Rajas—29, 128, 252 

Raksabharanyasa—210 

Raksaka-61 

Raksakatva—72 

Raksanaphala—209 

Ramanuja—-4, 118, 121, 124, 128, 192 etc. 

Ramayana-192, 227 

Rigveda—146, 147, 190 

Ruchi-—30 


Ripa-149, 178 


S 
Sabda-257, 258, 278 
Sadachara—200 
Sidhaka-4, 33 
Sadhana—125 
Sadhanabhakti-198 
Sadhya-—4, 35, 269, 272 
Sadhyopaya—74, 95, 102, 223, 232 
Sadhya Sadhanabhava-—121, 225 
Sadhu-173 
Sadvidya—4, 36, 43, 264 
Sadvaraka—198 
Sadrsya—264 
Sahachara darsana—270 
Sahacharya—264 
Sahakarins—184, 196 
Sakhyam-189 
Saksatkara—97, 133 
Saksatkariprama—266 
Saksatsadhana—231 
Sakrtkartavya—211 
Sakinchana—237 
Sakti-62 
Saktilaksana-3 
Saktivada-3 
Saktivisistadvaitin—239 
Sama -126, 184 
Samadargana—123, 124, 142 
Samadhi-140, 205 
Samadarsitva—123 
Samabuddhitva—136 
Samatva—104, 136 
Samhitas—147 
Samanagunakatvam-86 
Samanya—283 
Samanya Bhakti-159 
Sampirnavayava samudaya-—7 
Samanya Laksana pratyasatti-270 
Samanadhikaranya—4, 37, 39, 284 
Samkarsana-—63, 71 
Samkhya-9, 25, 56, 108, 179, 244 
Sameepyam-86 


RS 


INDEX 297 


Samsara—19, 62, 73, 91, 103, 130 Sarvantaryamin-171 
Samsaya—249 Sarvatman—129, 164 
Samskaras—14, 200, 261, 264 Sasariratva—41 
Samskaronmesa—257 Satadusani-253 
Samyuktasrayana—263 ‘ Satkaryavada—4 

Samyoga-—178 Satvaguna—223 
Samuchhaya-—91, 128 Satvic—158 

Sanchita Karma—202 Satvika tyaga—129 
Sandilya-153 Satvikaham kara-12 
Sangatyaga—130 Satyavachana—227 
Sangatimala—277 Satvata Samhita—227 
Sankara—27, 265 Satya Kama-71 
Santanaikya—15 Satya Samklpa-71 
Santanapadartha-15 Savikalpaka pratyaksa—261, 262 
Sanvayavinasa—14 Sayujyam-—86 

Sanatkumara Samhita-227 Sesa-31 

Santa-217 Sesatva-—20, 26, 38, 143 
Santi-123 Sesatva jfiana—159 
Santarajasam—138 Sesatvanusandhana-230 
Sannipatyopakari-128 Sesavrtti-229 

Saparadhatva—62 Sesi—57 

Saranagati-191 Sesitva—31 

Saranagatigadya-—69, 78, 188, 192, 193 Siddhartha-285 

Sarira—60, 209 Siddha Sadhana Sahakaritva—232 
Saririn—60 _ Siddhitrayam-—6, 193 
Sarirasariribhava—31, 58 Siddhopaya-72, 74, 75, 95, 102, 231, 232 
Sariraka Sastra-89 Sighra Samcharitva-8 

Sariraka Mimamsa-61 Sistas—233 

Sarvamoksa prasanga-226 Sisya—31 

Sarvagatah-—25 Smarakatvam—283 
Sarvadhara—31 Smaranam—189 
Sarvaniyanta-31 Smrtis—192, 256, 257, 275 
Sarvasesin—31, 79 Sparsa guna—23 

Sarva Sabda Vachya-35, 284 Sparéajas—138 

Sarva Karanatva—48 Sparsa tanmatra—12 
Sarvaphalaprada—38 Sravana—93, 97, 98, 152, 189 
Sarveévara—37, 39 Sreyas-33 

Sarvesvaresvara—67 Sri Bhasya—34, 154, 192, 193, 217 
Saripyam-86 Sri Ranga Gadyam-193, 195, 228 
Sarstita—87 Sri Rama miéra—229 

Sarva bhiita hite rata—124 Sri satvata—77 
Sarvabhitasthitatva—141 Sri Sudargana Siiri-188 
Sarvabhitatmabhitatma-—112 Sristi-36 


Sarvasulabha-170 Sri Visnuchitta—22 


298 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


Srutahani-36 

Sruta Prakasika—57 
Sthairyam—70 
Sthitaprajfia—126, 133 
Sthitaprajfiata—130 
Stotra Ratna—148, 193 
Suddhayajin—232 
Suddha Satva—64, 79, 81 
Sukrta—105 
Sukrtavasana-14 
Susupti-9 


Siitrakara—19, 20, 34, 37, 39, 40, 54, 55, 


265 
Sutrakara Sandilya—153 
Svabhava—27 
Svabhavika Bhedabheda-27 
Svadutama—217 
Svakiyata sanga tyaga—106 
Svamitva—204 
Svanistha—213, 215 
Svanisthabhifianadhikara—215 
Svaparanirvahaka—245, 254 
Svapnesvara—153 
Svaprayatnanivrtti—-229 
Svarthanumana—27 
Svarupa—27, 115, 149 
Svarupa Jianam—243 
Svaripa bhuta jfianam—20 
Svarupasrita—31, 53, 57 
Svartipaikyam-3 
Svaripajanyadharma—49 
Svarupaniripakadharma—40, 53, 247 
Svartipa Samarpana—208, 209 
Svatah Satya Samkalpatvam—38 
Svatantratmabhrama—222 
Svatmanusandhana—140 
Svayamprakasatva—22, 81, 245 
Svayam prayojana—217 
Svayam Siddhi-257 
Sveta dvipa-86 
Svetaketo-43, 284 
Svetasvatara—54, 191, 227 
Swadhyayayajiia—127 
Swamy-—58 


T 
Taithiriya Aranyaka—39, 77, 255, 256 
Tamas—29, 128, 252 
Tamasa Tyaga—180 
Tanmatras—29 
Tapas—1i30 
Tapoyajiia—127 
Tarka—270, 276, 277 
Tatparyachandrika—121, 132 
Tattvajiana—177 
Tattvaratnakara—256, 277 
Tattva Tika—98 
Tejas—68 
Tiruppavai-193 
Titiksu—217 
Trigunam-29, 81, 84, 168 
Triyjata—207 
Tyaga—129 


U 
Ubhayalingatva—36, 41, 158 
Udaras—168 
Udaharana-—275 
Uddalaka—43 
Ukti Nistha—211, 212 
Upadhi—46, 269 
Upakaranas—137 
Upalaksana-—75 
Uparata—217 
Upasana-92, 94, 96, 97, 98, 99, 101, 102, 

102, 128, 129, 146, 151, 211 
Upasanatmakamjfianam-102, 154 
Upaya-123, 195, 198 
Upayadvitva—75 
Upeya-—76 
Uha-250, 264 
Utkranti—23 
Utpatti-17 


V 
Vaikuntha-64, 81 
Vaikuntha Gadyam-192, 193, 238 
Vairagya-89, 136, 161 
Vaisesika—48, 244, 278 


INDEX 299 


Vaisvanaravidya—178 Visayariga—89, 126 
Vajasaneyaka—178 - Visayavabhasa—244 
Vakyakara—78, 97, 154 Visayavasana—110 
Vakyartha jfianam-93, 94. Visesana—13 

Valmiki Ramayanam-192 Visesya—15 

Vanamala—79 ViSistaikya—3 
Vandanam—189 Visistavidhi—98 
Varadanarayana-—276 Visnuchitta—256, 258, 276, 277 
Varadavisnumiéra—258, 270, 273 Visuddhatma—111 
Vargas—185 — Visvatman—169 

Varna—167 : Vivartavada—3, 46, 47 
Varnasramadharmas—129, 226 Viveka—157 

Varuna—232 Vrtti-289 

Vasikara Samyjfia—124, 125 Vrittikara—89 

Vasudeva—78, 94, 117, 120, 131, 146 Vyaja—199 

Vatsalya—66, 69, 203 Vyaktilaksana—3 
Vedana—96, 97, 128, 151 ~ “-Vyapaka-—268, 269, 270 
Vedanta—203 Vyapi-24 

Vedanta Dipa—193 Vyapti-271, 275, 276, 278, 279 
Vedantasara—193 } Vyapti jfiianam-—258 
Vedanta Desgika—1l, 5, 125, 148, etc. Vyapya—268, 269, 270, 276 
Vedartha Samgraha—46, 61, 192, 193, 279 Vyavahararhata—22 
Vibhava-—63, 65, 71, 72 Vyavaharika Satta—46 
Vibhisana—192, 207, 212 Vyavasayatmikabuddhi-105 
Vibhu—38 Vyitiha—63 

Vibhutis—158 

Vidhivakya—92 ies < 
Vidyas—178 - -Yadavaprakasa-—3, 27 
Vidyanistha—186 Yajha—130 

Vijitatma—112 Yamunacharya—69, 117, 136, 148, 194, 281 
Vijnana—13 Yatachittatma—120 : 
Vijnanatma—22 ! Yatamana Samjfa—124 
Vikaratva—49 Yathartha Jianam—248 
Vikarma-118 Yathartha Khyathi—-251 253 
Vipaksa-—271 | Yathavasthita—208 

Vipaksa Vrttirahitatvam-—272 Yatindramata Deepika-—263 
Viparyaya—249 Yoga-21, 133, 244 
Vimoka-155 , Yogayajiia—127 

Virakti-157 Yogabhyasa—136 


Virata—177 


BIBLIOGRAPHY 


A. SAMSKRIT 
Rigveda Samhita 
The Ten Principal Upanishads. 
Mahanarayana Upanishad. 
Svetasvatara Upanishad. 
Ranga Ramanuja’s Upanishadbhashyas. 
Valmiki Ramayana. 
.Bhagavata Mahapurana. 
Bhagavad Gita. 
Vishnu Purana. 
Ahirbudhnya Samhita. 
Yamunacharya’s: 
Siddhitrayam—Uttamur Veeraraghavachar’s edition. 


Gitarthasamgraham. 
Stotraratnam. 
Chatushloki. 
Ramanujacharya’s: 
Sribhashyam —Dharmadhikari Chakravarthy Iyengar’s edition. 
-do- —P. B. Annangaracharya’s edition. 


Vedanta Deepa 
Vedanta Sara 
Gita Bhashyam 
Vedartha Samgraha -—Edited by Sri S. S. Raghavachar. 
-do- —P. B. Annangaracharya’s edition. 
Gadyatrayam 
Nityam 
Vedanta Desika’s: 
Nyaya Siddhanjanam—P. B. Annangaracharya’s edition. 


Nyaya Parishuddhi — -do- 

Tattva Mukta Kalapam— -do- 

Tattva Teeka a -do- 

Tatparya Chandrika — -do- 

Abhikarana Saravali —Ahobila Mutt’s edition. 

Shata Dushani —P. B. Annagaracharya’s edition. 
Gadya Bhashyvam — -do- 

Nikshepa Raksha — -do- 

Stotrani 

Sarvartha Siddhi —P. B. Annangaracharya’s edition. 
Gitartha Samgraha Raksha— -do- 


Stotraratna Bhashyam— -do- 


301 THE PHILOSOPHY OF SADHANA IN VISISTADVAITA 


Sudarsana Suri’s: ba 
Sruta Prakasika —Dharmadhikari Chakravarti Iyengar’s edition. 


Sharanagati Gadya Bhashyam— 
Tatparya Deepika 
Srinivasa’s: 


Yatindramata Deepika—Swami Adidevananda’s edition. 
Kapisthalam Desikachar’s: 

Adhikarana Ratna Mala 
L. Sreenivasacharya’s: 

Darsanodayam. 
Gotama’s: 

Nyaya Sutras. 
Madhavacharya’s: 

Sarva Darsana Samgraha.. 
Narada: - 

Bhakti Sutras. 
Shandilya : 

Bhakti Sutras. 
Isvara Krishna: 

Samkhya Karikas. 


B. ENGLISH 


Bharatan Kumarappa —The Hindu Conception of the Deity. 
Dr. S. Radhakrishnan —Indian Philosophy. 
Dasa Gupta —History of Indian Philosophy. 
Bhandarakar —History of Vaishnavism and Shaivism. 
Hiriyanna —Outlines of Indian Philosophy. 
Deussen —System of Vedanta. 
P. N. Sreenivasachari -—The Philosophy of Visistadvaita. 
—The Philosophy of Bhedabheda. 
—Ramanuja’s idea of the Finite Self. 
—Mystics and Mysticism. 
—The Ethical Philosophy of the Gita. 
Swamy Vivekananda —Karmayoga, Jnanayoga and Bhaktiyoga. 
S. S. Raghavachar —Introduction to Vedartha Samgraha. 
M. R. Rajagopala Iyengar Translation of Srimad Rahasya Trayasara into English. 
Dr. Satyavrata Singh —Vedanta Desika.—A Study. 


K. C. Varadachari —Theory of Knowledge 
—Bhakti yoga. 
C. TAMIL 
Vedanta Desika —Srimad Rahasya Traya Saram 


—Abhaya Pradana Saram 
—Sara Saram 


302 


Vedanta Desika’s 


BIBLIOGRAPHY 


—Paramapada Sopana 
-——Paramata Bhanga 
—Virodha Parihara 
—Sara Samgraha 
—Upakara Samgraha 
—Tattvanavaneetam 
—Rahasyanavaneetam 
—Rahasya Padavi 
—Tattva Matrka 
—Tattva Samdesam 
—Rahasya Samdesam 
—Tattva Ratvavali. 
—Tattva Traya Chulukam 
—Rahasya Traya chulukam. 


Incorrect 

aerafy 
afrsrafagerar 
TRATRT 

qa; 

emtey 

qe 

with doership is endowed 
STS EAT! 

fe x8eT.... STAT 
FaTaeaat 


destinction 
frcrara 
aeIT: 
SMAMTATTATT 
TAT 
RGA 
AagTAp 
aarstrarat 
havo volated 
TAT: 
eqea la het 
TST 

TAT TT 
FATT 
Bena 
connate 
ToTteatAey 
facta 
facascatresrat 


ERRATA 


Correct 


.. aerate 

.. afrseafaaetat 

.. TRAST 

.. FATT 

.. BIT 

.. 18 endowed with doership 
.. STSFATT 

.. f& weer... SaTaT 

.. aarafeqat 


.. distinction 

.. Fras 

.. TAIT: 

.. SAMA 
.. TIM 

.. TGTATAAT FAT 
.. TaATTAH 

.. Fasrarat 

.. have violated 
-» THA: 

.. eqogtat cra 


A 


.. TaTAT 

.. FASTTATT 

.. BeAr 

.. connote 

.. TITfeahaST 

.. frcferera 

.. fretseattserat 


Tepe Se DP os PS ee ee Be 8 


42 
13 
19 
19 
21 
21 
28 
a3 
37 
41 
42 
45 
51 
56 
62 
69 


. 69 


{04 
Ae 
74 
WS 
76 
76 
1H 
78 


Foot note 14 


Foot note 36 


Foot note 39 


Foot note 4 


Foot note 38 


Foot note 60 


Foot note 92 


Foot note 120 
Foot note 123 


ToL 
ATATTT TAT S 
afr 

aT WAT 
fafagrat wa 
ATG. FeQT 
WAT ASAT 
HITT S 
AAP; TST 
aaltaenfatsaca 
ATA TATH. 
this also in only 
persent 
TAROUATATA 
aca AT 
self-luminority 
IATA: 
frasmaisa et: 
4a afafed 
seat faqsarea sft 
TY ACASTHTHAT 


.. This also ié only 
.. present 

.. TaOPT 

.. TARTTTAAT 

.. self-luminosity 

.. ATA AT: 

.. Fpaaratse Fat: 
4a fated 

.. gearfe qeeteatsha 
2. AY UAT HTT IAT 


116 
123 
149 
152 
158 


. 158 


162 
167 
173 
174 
208 
208 
210 
228 
245 
245 
250 
256 
266 


. 268 


Foot note 160 


Foot note 37 
Foot note 38 


